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PREFACE 


HE purpose of this volume is to render easily accessible to 
students of the history of Christian worship several litur- 
gical documents of interest and importance which have recently 
been published in the East. These are four metrical discourses, 
or ‘Homilies, written in Syriac and ascribed in the Manuscripts 
to Narsai, one of the pillars of the early Nestorian Church 
(+c. 502 a.p.). A short account of Narsai, his work, and the 
four Homilies here translated will be found in the Introduction 
to this volume. Here I need only say a word about the Intro- 
duction itself. 

Three of the present Homilies admit of no reasonable doubt 
as to their authenticity. But the first of the four which, inasmuch 
as it deals directly with the Liturgy proper, should be of the 
greatest historical importance, has been ascribed by one or two 
late authorities to a writer of the thirteenth century. A con- 
siderable portion of the Introduction has therefore been devoted 
to the necessary examination of the question of the authorship of 
this Homily. Further evidence touching this point will be found 
in the Additional Notes at the end of the translation, where I 
have been enabled, through the kindness of M. Chabot, one of 


the editors of the Corpus Scriptorum Orientalium, to add some 


vi PREFACE 


information of importance drawn from the tenth century work 


of George of Arbél on the Offices of the Church. 


It remains for me to express my sincere thanks to several 
kind friends who have helped me in the writing of this book. 

The value of the present study will be found to be greatly 
increased by the Appendix from the pen of Mr Edmund Bishop. 
It not only emphasises the peculiar importance of these Homilies 
in regard to the history of Christian Worship, but also provides 
materials for the historical discussion of several serious questions 


relating to the development of liturgical practices. 


R. H. CONNOLLY. 


DOWNSIDE ABBEY. 
August, 1909. 
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INTRODUCTION 


In 1905 Father Alphonsus Mingana, of the Dominican Mission 
at Mosul, published through the Dominican press in that city two 
volumes of the Homilies of Narsai, the famous teacher who founded 
the great Nestorian School at Nisibis after the expulsion of the 
followers of Ibas from Edessa, A.D. 457. These volumes comprise 
47 of the 360 Homilies with which Narsai is credited by Ebedjesu 
(‘Abhd-isho’), the thirteenth century bibliographer. To these 47 
Homilies are added ten shorter poems, called Séghydthd. But the 
first of these is the only one that the editor regards as authentic: 
10 15, in fact, the only one that bears any resemblance to the style 
of Narsai. Whether it is correctly styled a, Séghithd may be 
doubted, for the remaining nine are all written in the dialogue 
form, a fact which, taken in connection with the name itself?, 
suggests that the title was first given to poems of this kind. 

At the end of his Preface (pp. 32—39) Mingana publishes also 
for the first time a fragment of a chronicle by BarhadhbeshabbA 
(saec, VI—vi1) which is of first-rate importance for the history of the 
Nestorian School of Nisibis. It deals with the foundation of the 
School by Narsai, and describes his administration and that of his 
four successors, Elisha, Abraham (assisted by John of Béth Rabban), 
Ishd‘yabh, Abraham, who held office for seven years, sixty, two, 
and one respectively. Narsai himself had been for twenty years a 
professor in the School of Edessa before his departure to Nisibis. 


1 Sdghitha seems to be connected with saggi, ‘much,’ ‘many,’ and perhaps 
denotes that the contents of the poem are put into the mouths of several speakers. 
Overbeck (S. Ephraemi Syri aliorumque opera selecta, p. 336) has published a short 
poem, attributed to Balai, under the title ‘The Burial of Aaron: (the work) of 
Mar Balai, in Sdghithd,’ Here the words ‘in Séghithd’ are evidently meant to describe 
the form into which the poem is cast, i.e. a dialogue between Moses and Aaron. 
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His term of office in the latter city is given as forty-five years, not 
fifty as the later chroniclers have it. If with Mingana we adopt 
this reckoning, then, adding 45 years to 457, the date of Narsa1’: 
arrival in Nisibis, his death will fall in 502. When we add tc 
this date the 70 years occupied by the next four rulers of the 
School, we arrive at the year 572. The successor of the seconc 
Abraham was Henana. He is spoken of by the chronicler as stil 
living, though apparently no longer head of the School. The 
writer prays that God will add to his years as He did to those οἱ 
Hezekiah; and the flattery he bestows is evidently that of 8 
contemporary. Henénd, was accused of heresy and condemned at 
a synod held at Seleucia by the Catholicus Ishd‘yabh I in 585? 
and our chronicler alludes to many trials undergone by his patron 
and ‘great opposition and much strife, with quarrels and schism: 
without end, which Satan had stirred up against him. It is 
probable then that the chronicle was written some little time 
after the year 585°. 

All authorities agree that Narsai was for twenty years ὃ 
teacher at Edessa before he came to Nisibis. The period of hi: 
literary activity must therefore have begun about 437; and thus 
his writings should be of great importance for a study of the rise 
and growth of Nestorianism among the Eastern Syrians, His 
Homilies are, in fact, full of interest in this connection. But they 
have also an interest of another kind. Three of the Homilies 
published by Mingana deal directly with matters liturgical 


1 See Labourt, Le Christianisme dans Vempire perse, p. 202. 

2 The account given by the chronicler of the early heads of the School whc 
followed Narsai differs materially from recent attempted reconstructions of the 
history (e.g. that given in Wright’s Syriac Literature, pp. 114 ff.), but any attemp’ 
to readjust the conflicting accounts would be out of place here. [Since the fore. 
going was written a complete edition of Barhadhbeshabba’s work, with Frenck 
translation, by Mgr. Addai Scher, Archbishop of Séert (Kurdistan), has appearec 
in Patrologia Orientalis, tome iv. fasc. 4. The real title, 7Laoon κά 
calandeZa <aha-, is of doubtful interpretation: Mgr. Scher render: 
Cause de la Fondation des Ecoles. But the editors of the Patr. Orient., in a note on 
p. 325, argue with some cogency for the meaning ‘ Inaugural address on (opening) 
the session of the Schools.’ The three mss employed in this edition lack 8 
confusing passage contained in Mingana’s ms (his printed text, pp. 38 ff., no. vt.) 
which led M. Chabot to doubt the trustworthiness of the work as a whole (cf. Mgr. 
Scher’s Introd. p. 324).] 
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No. xvii is nothing less than a careful and detailed exposition of 
the Mass; while nos. xxi and xxii, which are conceived and 
executed on the same model, describe the rite of Baptism. There 
is also another Homily (no. xxxii), ‘On the Church and the 
Priesthood,’ which contains some interesting liturgical references. 

These four Homilies are here given in an English translation 
for the benefit of those who are interested in liturgical studies 
but do not possess a knowledge of Syriac. 


I, The Manuscripts. 


The account which Fr. Mingana gives of his MSS is not very 
precise. He tells us in his Preface (p. 24) that he knows of only 
three MSS in the East which contain Homilies of Narsai, viz. one 
at Mosul, one at Urmi, and one in the monastery of Rabban 
Hormizd near Alkosh. Then he has this rather puzzling sen- 
tence: ‘Ex duodecim voluminibus homiliarum Narsai (Index 
Kbedjesu, ibid.), tria praesentes homilias et sogiathas exhibent ; 
quorum trium primum, ordine festorum, idem est ac codex Bero- 
lini (Cat. Sachau No. 57), et Musaei Borgiensis (Siriac. Κὶ, vI—5).’ 

I do not know what grounds Fr. Mingana may have for identi- 
fying any existing collection of Narsai’s Homilies with one of the 
twelve ‘volumes’ mentioned by Ebedjesu, for the latter gives no 
indication of the contents of these volumes, When he says that 
the Berlin Ms is one of those which contain ‘ praesentes homilias,’ 
he does not mean either that the whole of what he has published 
is contained in the Berlin Ms, or that he has published the whole 
contents of this Ms. Of the 47 Homilies printed only nos, 1, 11, iv, 
Vv, X, XVill, XX, Xxi, xxiv and xxvu are found in the Berlin copy, 
which contains in all 24 Homilies of Narsai. Apart from the 
Homilies contained in the larger Ms collections there are, Mingana 
tells us, a certain number which ‘sparsae extant apud privatos et 
in ecclesiis Chaldaeis, et in Bibliotheca Patriarchae Orthodoxi 
Hierosolymitani.’ | 

On p. 25 of his Preface Mingana says: ‘ Codex quem in lucem 
edimus est codex noster quem recognovimus cum manuscripto 
Mausiliensi et Urmiensi. He tells us that this codex (codex 
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noster) contains works of Narsai collected from many ancient MSS 
which came from Kurdistan, but about which he can give no 
further information. He has, moreover, only published part of his 
copy (‘eam partem tantum quae, utpote a Catholicis Orientalibus 
prae manu habenda, nil acatholicum sapit’). 


1]. Homily «via. 


By far the most interesting and (if genuine) most important 
of Mingana’s printed Homilies is no. xvii, ‘An Exposition of the 
Mysteries.’ At the end of the text of this Homily (vol. i, p. 298) 
the editor has the following footnote: ‘Hane homiliam quae deest 
in codd. Mausiliensi et Alcoschensi debemus benevolentiae D. 
Chikouana sacerdotis Alkoch. It might appear that the Homily 
is in the other of the three mMss—that at Urmi—but, as will 
presently be seen, it is not contained in any of the three. 

There is some external evidence which may cast suspicion on 
the attribution of Hom. xvii to Narsai. In giving a list of the 
works of the famous teacher known to him, Mingana has (Preface, 
p- 28) the following footmote on this Homily: ‘Secundum quosdam 
auctores, haec homilia est Ebedjesu Ilamensis (saec. x1). Sic 


enim legitur in quadam clausula libri Isaac Catarensis (resto), 
qui in Bibliotheca Seertensi invenitur: [I give an English ren- 
dering of the passage, which is quoted in Syriac] “ Again, by the 
hand of God I [sc. the scribe] write the Homily on the greatness 
and glory of the holy and perfect mysteries which Holy Church 
celebrates...which was made by the pious Mar ‘Abhd-ish6’, metro- 
politan of Elam.” Et Joseph 111 dicit in sua epistola, in qua errores 
quorumdam Nestorianorum recenset: [I translate from the Syriac] 
“There belongs to ‘Abhd-ish6' of Elam a Homily on the greatness 
of the mysteries.” Sed vix auctor saec. XIII potest compositor 
esse homiliae styli nitidissimi, non eundem in fine versuum sonum 
referentis [i.e. not rhyming], et omnibus styli Narsai notis prorsus 
abundantis. Assentimur ergo Ebedjesu Sobensi [i.e. the biblio- 
grapher],clausulis codicum nostrorum,aliisque permultis auctoribus 


1 Joseph II was patriarch of the Chaldean Christians, and died in the 
18th century. Cf. Assemani, Bibliothec. Orient, m1 i 603. 
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hance homiliam Narsai adscribendam censentibus, possibilitate 
tamen admissa quarumdam interpolationum circa finem.’ 

What ‘clausulae codicum’ the editor means he does not tell 
us. Eisewhere in his Preface (p. 15) he says that the title (se. 
‘Exposition of the Mysteries’) given to the Homily by Ebedjesu! 
the bibliographer is that found in all copies which contain it. 

Finding these references to other MSS somewhat puzzling, I 
wrote to Fr. Mingana who, in answer to questions of mine, has 
kindly written me the following explanations of the note on p. 28 
of his Preface :— 


1. Cette homélie sur les mystéres se trouve a état séparé dans plusieurs 
églises de nos campagnes, et partout elle figure sous le nom de Narsai ; voila 
Yexplication de la phrase [“clausulis codicum nostrorum”] que j’ai ajoutée 
& la fin. 


2. Oui, les copistes des ceuvres d’Isaac de Katar et Joseph II font 
réellement mention de cette homélie et non d’une autre’, et aprés la “clau- 
sule” que je mentionne figure cette méme homélie sous le nom d’Ebédjésus 
@Elam. Mais notez bien que ce nest pas Isaac de Katar qui attribue la dite 
homélie ἃ Ebédjésus d’Elam, mais le copiste récent qui a transcrit ses ceuvres. 


I further asked Fr. Mingana if he could give me any informa- 
tion as to the date when the earlier non-rhyming poetry was 
finally superseded among the Syrians by rhymed verse. His 
answer is as follows :— 


3. Je ne connais pas de pocte qui ait composé des vers non rimés depuis 
la seconde moitié du x11 s. La rime était universelle dans les siécles de la 
dernitre décadence et le style saturé de mots grecs et de formes néologistiques 
bizarres’, Enfin cette homélie pourrait étre pour le fond certainement de 
Narsai, mais elle a été interpolée dans bien des endroits, et surtout ἃ la fin, 
par des auteurs postérieurs qui, ayant remarqué que l’exposition de quelques 
priéres ajoutées récemment ἃ la liturgie nestorienne n’y figurait pas, ont eux- 
mémes inséré et expliqué ces priéres de date récente. Voila, croyons-nous, 
la cause de linterpolation. 


It appears, then, that there is no lack of manuscript authority 
for attributing the Homily to Narsai. But since it has been 


1 Mingana takes it as certain that Ebedjesu’s notice refers to our Homily. 
This question will be discussed below, p. xiv. 

2 I had asked whether it was certain that our Homily was the one referred to, 
and whether the text was actually given in the mss in question. 

3 For the results of my own independent investigation of this question see below, 
pp. xxxviii ff. They bear out substantially the opinion expressed by Fr. Mingana. 
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ascribed by some late writers to the 13th century bishop of 
Elam, it is necessary, in view of the importance of its contents, to 
enquire what further evidence there may be for or against its 
genuineness, And in the first place we turn to the catalogue of 
the famous 13th century bibliographer, the Nestorian ‘Abhd-isho’, 
or Ebedjesu, as he is commonly called. 


Liturgical Writings ascribed to Narsai by Ebedjesu. 


The liturgical works attributed to Narsai by Ebedjesu are Sheet 
1, ‘A Liturgy’’ 
2. ‘An Exposition of the Mysteries and Baptism?’ 


If it were certain that Hom. xvii was written by Narsai, it 
might safely be assumed that it is the Exposition of the Mysteries 
of which Ebedjesu speaks; but as it cannot for the present be 
assumed that the Homily is Narsai’s, it remains to enquire 
whether or no Ebedjesu’s notices have any bearing at all on the 
question of its authenticity. 

The titles given to the three liturgical Homilies in Mingana’s 
printed edition are as follows :— 


Hom. xvii ‘An Exposition of the Mysteries.’ 
Hom. xxi ‘On the Mysteries of the Church and on Baptism,’ 
Hom. xxii ‘On Baptism,’ 


Here it might be supposed from the title of no. xxi that this 
Homily, taken by itself, is all we need to satisfy Ebedjesu’s second 
entry. But as a matter of fact the title is misleading. The 
Homily is primarily and professedly an exposition of Baptism, as 
the author’s introduction clearly shews; and the subject of the 
Eucharist is only introduced at the end as a supplement to the 
treatment of Baptism—with reference to the first communion of 
the newly baptized. Only by straining words somewhat could 
Ebedjesu have called this very brief notice of the Liturgy an 


1 Or, ‘ Anaphora,’ τσ σα ~> a5, lit. ‘an offering of the oblation.’ The 
more usual expression for a ‘liturgy’ is τίποτα, qudddshd, ‘consecration.’ 
* ammo <iie meas. Cf. 8. 0. ταὶ 65. 
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‘Exposition’ of the Mysteries. Moreover, the account of Baptism 
itself in Hom. xxi, considered apart from that in Hom. xxii, must 
strike us again as being a very meagre and incomplete ‘ Expo- 
sition’ of that rite. But in this case it can be demonstrated that 
xxi and xxii are in fact complementary discourses on Baptism, 
no. xxii dealing with the first part, and no. xxi with the second 
part of the rite’. That these two Homilies together are actually 
the Exposition of Baptism spoken of by Ebedjesu, I see no reason 
to doubt. It follows that Ebedjesu’s second title (‘An Expo- 
sition of the Mysteries and Baptism’) is collective, 1.6. it refers 
not to a single treatise, but to two, at least, and in all probability 
to three separate tracts—the first of the three being an Exposition 
of the Mysteries. 

If the argument is so far sound, we may legitimately take it a 
step further: the supposed treatise on the Mysteries would in all 
probability be a work of the same type as the two tracts on 
Baptism ; in other words, a metrical Homily written in the same 
(twelve-syilable) metre—the metre employed almost exclusively 
by Narsai, and that which lends itself most readily to the require- 
ments of commentary and paraphrase. But Homily xvii—ascribed 
to Narsai in almost all Mss in which it is found—answers to 
this description. 


Internal Eudence. 


It remains to test Mingana’s verdict that ‘ vix auctor saec, XII 
potest compositor esse homiliae styli nitidissimi, non eundem 
in fine versuum sonum referentis, et omnibus styli Narsai notis 
prorsus abundantis. For this purpose I have made a careful 
comparison of the style, language and thought of Hom. xvii with 
those of the other Homilies published together with it. 

I may say at once that I am satisfied that the rest of the 
Homilies in these two volumes are all by one hand. That Narsai 
was their author there can be no reasonable doubt. The date of 
two of them (nos. xviil and xxx) is fixed by internal evidence as 
the end of the 5th century, since each contains the statement 


1 See infra, pp. xlvi ff, 4 
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that Christianity has been in existence ‘about 500 years’ (see 
vol. i pp. 305, 308, and vol. ii p. 120). These two Homilies are 
intimately connected in thought and style with the rest; and so 
we need have no hesitation in using all together as a standard of 
comparison by which to test the authenticity of no. xvi. 

I am aware that the argument from style and language is one 
that is commonly—and often justly—regarded with suspicion. 
But in the present case the rival claimants to authorship are 
separated by. about eight centuries: the one wrote in the classical 
age of Syriac literature, when the literary idiom was the same as 
the spoken; the other lived at a time when Syriac was fast 
becoming a dead language, and when even the literary idiom had 
suffered much from external influences. 

Should we find that the language of Hom. xvii is indistinguish- 
able from that of the 5th century, and, still further, that it has 
‘all the notes of Narsai’s style,’ there will be small reason to 
doubt the attribution to Narsai which, Mingana tells us, is found 
in the clausulae of Mss and in the writings of many authors. 

In the ensuing investigation the four Homilies translated in 
this volume will for the sake of brevity be referred to according 
to their order as A, B, C, D—A being the Homily on the 
Mysteries (no. xvii), B the second (according to Mingana) of 
those on Baptism (no. xxii)', C Mingana’s first on Baptism (no. xxi), 
and D that on the Church and the priesthood (no. xxxii: in 
vol. 11), The page references throughout will be to the volumes 
of Mingana’s Syriac text, the pagination of which is indicated in 
the margin of the English translation in the case of the four 
Homilies just mentioned. Another Homily of Narsai (on the 
three doctors Diodore, Theodore, and Nestorius), published by 
the Abbé Martin in the Journal Asiatique, 9th series, vol. xiv, 
will be referred to by the pages of that volume. 


The comparison of Hom. xvii (A) with the unchallenged 
Homilies of Narsai may be made under the following heads :— 


1 Reasons for this reversal of the order of nos. xxi and xxii will-be found 
infra, pp. xlvi ff. 

3 Mingana commences a fresh pagination in his second volume, but not a fresh 
numeration of the Homilies: the first Hom, in vol. ii is no. xxiii. 
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I. Metre and versification. 


II. Peculiar, or constantly recurring, words or short phrases ; 
some of which are further distinguished by their position in the 
verse—being commonly employed either to begin or end a line or 
couplet. 


III. Identity or similarity of ideas, points of exegesis, lan- 
guage (ie. in the case of passages of some length, and when not 
confined to mere words or phrases), and eee or a predi- 
lection for peculiar forms of sentence. 


I. (1) Of the 47 Homilies contained in the two vols. all 
except five are written in couplets, of which each line contains 
twelve syllables. The exceptions are nos. ix, xiv, ΧΙΧ, xxix, and 
xxxv, which are in the seven-syllable metre. A is in the more 
usual twelve-syllable metre. 


(2) A marked peculiarity of Narsai’s style when he is writing 
in the twelve-syllable metre is that he frequently begins a new 
couplet with the same word or words with which the preceding 
couplet ended, or with a word that takes up some important word, 
or leading idea, in the preceding couplet. Moreover, when he 
falls into this trick of style he often repeats it for several succes- 
sive couplets. This device is employed with greater or less 
frequency throughout Narsai’s twelve-syllable Homilies, but in 
none is it more noticeable than in A: thus, couplets 2, 3, 4, 5, 7 
begin with the exact words with which 1, 2, 3, 4, 6 end (as may 
be seen by consulting the translation), and the same thing occurs — 
frequently throughout the Homily. For striking examples else- 
where cf. Hom. i, vol. i, p. 1 (and throughout), and Hom. u 
(especially pp. 29, 84). ‘Ut omnes norunt hoc proprium est 
homiliis Narsaianis’ (Mingana, Preface, p. 20). 

(3) Another very marked characteristic of Narsai’s style is 
that he frequently begins a number of successive couplets with 
the same word or words. This feature is also prominent in A: 
on pp. 276—7 the phrase ‘peace be with you’ occurs at the 
beginning of eight successive couplets, and again in another series 


1 In the ensuing translations many examples of this peculiarity may be observed ; 
but I have not reproduced the Syriac order in every case. 
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five times on p. 293. ‘Peace be with thee’ similarly occurs three 
times on p. 277; and ‘lo, it is offered’ four times on p. 280. 
Examples of the same peculiarity are to be found in almost every 
one of Narsai’s Homilies: ef. B pp. 357 (the word ‘Ah!’), 358 
(‘come,’ and ‘lo!’), 365 (‘Ah!’), 368 (‘come’), C p. 342 (‘come, 
and again the exclamation ‘Oh!’), vol. i p. 312 (‘would that’), 
i 180 (‘let there fast’); and many more might be cited. 


(4) We may notice here that the apology for having been 
somewhat tardy in setting about the task before him, with which 
the writer of A opens his discourse, is quite in Narsai’s style. 
Two other Homilies open in the same strain, viz. nos. 1 and xx. 
In the former Narsai excuses himself on the plea that the Evil 
One has prevented him, in the latter he blames himself for his 
own slothfulness; while the writer of A pleads that the greatness 
of his theme has hitherto overawed him. I have never noticed 
Narsai beginning with a protestation of his own incapacity, or 
with a prayer for help and light, as Jacob of Serfigh so often does. 
The author of A was evidently, like Narsai, a teacher who was 
long accustomed to feel that much was expected of him, and one 
in whom it would appear mere affectation to pretend that he was 
not equal to his work. 


II. In this section I shall give the items of evidence in what 
appears to me to be, more or less, their order of merit, without 
regard either to the alphabetical order or to the sequence of 
the pages. 

A notable feature of Narsai’s style is that he frequently places 
together two different conjugations of a verb—a simple transitive 
or intransitive followed by a causative, or an intransitive or 
passive followed by a transitive or a causative. There are two 
examples of this in A:— p. 277 ‘A Son of Adam who conquered 
and caused to conquer’ (saya τά να), and p. 293 ‘I was resusci- 
tated and I resuscitate (mare ALIA das dir’) the whole 
nature. It is surely remarkable that in 1 179 we find these same 
two verbs coupled together under exactly the same treatment: 
‘Who conquered and caused to conquer, and rose and was resusci- 
tated and resuscitated (πολλῶν χορόν jana γιὸ τδιπ) 
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all” The phrase ‘conquered and caused to conquer’ occurs be- 
sides in four other places: i 27, ii 30, 54, 87. For other examples 
cf. B p. 361 ‘go astray and cause to stray’; i 21 ‘grow wise and 
make wise’; i 25, 42, ii 149, 348 ‘lived and caused to live’; ii 83, 
239 ‘live and cause to live’; i 80, 89 ‘was persuaded and did 
persuade’; i 88 ‘learned and caused to learn’ (1.6. taught); 1 89 
‘grew rich and enriched’; i 173, 204 ‘hast sinned and caused to 
sin’; i 205 ‘sins and causes to sin’; i 51 ‘come and bring, and 
254 ‘bought and sold’ (parts of the same Syriac verbs). 


Another variety of the same trick of style is the placing of the 
present participle (representing our present or fut. indic.) imme- 
diately or soon after the perfect tense of the same verb, There 
are several cases of this in A :— 


p. 280 ‘who has taken away and takes away (\aza Nays) 
the sin of the world’; p. 271 ‘that which has been and that which 
is to be’ (rama xm ama rama em am); Ρ. 273 ‘it 
commemorates the things that have been, it typifies the things 
that are to be’ (pedoan malas 240% Amxsa); Ρ. 286 ‘has 
been observed in the Church, yea, is observed’ (aco A) 
Wiha AX whass). 

In other Homilies cf. especially 1 52 and ii 19 ‘that have been 
and are to be’ (δα »Gon3) ; and i 113, 127, Ἢ 243 ‘that 
have been and are to be’ (paca aac); where the masculine 
form is used. Further examples are C p. 348 οἷν Ar αν; 
1 100 294 plan 27a eh; 103 μὲν a οἷν; 107 
piza ade elo; Hl maw πέϑδιπο daha; 116 dime 
στ tor aw; 120 cal -.- ὧν» AWS mims; cf. further 
i 11, 25, 123, 129, 305, 309, 11 16, 57, 67, 69, 234, 245, Journal 
Asiatique, thid. p. 479. 

I have not observed these traits in any other Syriac writer of 
verse. The coincidence not only as to construction, but in some 
cases also as to the actual verbs used, between A and the Homilies 
of Narsai appeals to me as a strong literary argument in favour 
of A being Narsai’s work: for I notice in him a tendency to use 
certain constructions with particular words. 
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In A p. 297 occurs (at the beginning of a couplet) the expres- 
sion ‘on this condition, ,αλὸν τόπο. This is not at all a 
common phrase; but I have noticed it elsewhere in these Homilies 
49 times. In 44 of these instances it comes at the beginning of a 
line, and almost always of the first line of a couplet: cf. 1 4, 6, 8, 
25, 30, 31, 48, 49, 63, 65, 71, 82, 85, 107, 137, 139, 140, 147, 149 
(bis), 158, 186, 190, 258, 309, 320, 838, 335, 1 3, 10, 28, 39, 68, 
83, 113, 141, 145, 202, 205, 250, 256, 257, 264, 282, 290, 293, 
317, 325, 339. 

The phrase is often used by Narsai in a loose sense, as equiva- 
lent to ‘thus, ‘for this reason, ‘hence,’ ‘and so.’ 

A similar phrase to the above is ‘ to this effect, τάχα micas 
(strictly ‘with this aim’). It is found in A pp. 285, 286, 288 (in 
each case supplying the first words of a couplet). I have noticed 
it elsewhere in i 70, 131, 247, ii 128, 146, and in each case, as in 
A, at the beginning of a couplet. This phrase and the one last 
noticed are used in much the same manner by Narsai as resump- 
tive particles, and, like the device of repeating the last words 
of a couplet, are often employed merely to point a sort of loose 
connection between two couplets. 


In A p. 288 we read: ‘The Spirit comes down at the invita- 
tion of the priest, be he never so great a sinner’; and again p. 289 
‘They that possess not the order cannot celebrate, be they never so 
just.’ The two phrases italicised represent the same Syriac 
expression (ς τό réisaa, Le. ‘quantuinvis, ‘no matter how,’ 
‘for all that, etc.). The fact that Payne Smith’s Thesaurus gives 
no example of the use of saa in precisely this idiom shews that 
it is not a common one. It occurs, however, 34 times elsewhere 
in these Homilies, viz. 1 37, 49, 124, 153 (bis), 154, 224, 258, 259, 
260 (bis), 261, 262, 302, 337 (bis), ii 20, 41, 141 (bis), 171 (bis), 
215, 242, 250, 251, 252 (bis), 336 (bis), 339, 358 (bis), 361; 
also Journal Asiatique, ibid. p. 455. 


In A p. 276 we read: ‘The people concur, and seal his 
ministry with Amen. With Amen the people subscribe (lit. ‘set 
the hand,’ 1.6. sign their names) with the priest’: cf. C p. 351 
‘As with a pen he (the priest) writes the words with the tip of 
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his tongue ; and they subscribe with the saying: “ Yea, it is true.” 
They bear witness to the words (spoken) on their behalf; and 
with Amen for a signet they seal the mystery of their life.’ 

To ‘seal with Amen’ occurs also i 337, 339, 340, ii 22; while 
the expression to ‘subscribe, in the same metaphorical sense of 
‘concur, ‘express agreement,’ 1s found in i 27, 103, 130, 193, 262, 
310, ii 143, 170, 318. I do not remember to have met with 
either of these expressions in the same figurative sense outside 
the present volumes of Homilies. 


In A p. 279 we read: ‘Stretch (asada) to the height the 
hidden gaze of your minds.’ This figurative use of the verb ον ὄντ 
is not common'; but the verb is so used by Narsai in C p. 354 
‘they stretch the gaze of their minds towards the gift,’ and p. 355 


‘let us stretch our mind to the expectation, etc. ; also in i 3 (bis), 
59, 143, 148, 251, 306, 11 293. 


In A pp. 288, 295, 296 the verb Axa is used of stretching 
forth the hands. The more usual word for this is Arar; but 
Narsai_ prefers δυο: ef. C p. 353 (of the priest stretching 
forth his hands during the mysteries—as in A), 1 153, 162, 257, 
260, 262, ii 107, 122 and 125 (of the feet), 270. When Narsai uses 
Arar it usually means ‘to hold out something in the hand, 


‘to hand.’ 


In A p. 276 it is said that the priest ‘stands as mediator,’ 
pro seam. The same peculiar phrase is used in the same 
sense in O p. 345. In ii 4 it is used of a champion standing forth 
in the arena; and in ii 216 it is said that the angels ‘fly in the 
air, and are not harmed by fire or wind: between contrary 
elements they stand as mediators.’ 


A noticeable feature of Narsai’s.style is the frequency with 
which he uses the prepositional expression yas, lit. “by the hand 


1 The ordinary verbs for lifting up the mind, gaze, etc., are asec, ‘lift up,’ 
and <\h, lit. ‘hang.’ yin is to ‘extend,’ ‘elongate’; but it is also the 
regular word for tying or hanging any one up to a post or pillar (doubtless with 


the hands stretched upwards) for whipping. 
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of” In prose this is commonly employed to mark the agent 
‘through’ whom, or the more remote instrument ‘by means of’ 
which, something is done. Its use in the following adverbial 
phrases strikes me as peculiar: τάλας sap, ‘by means of will, 
‘willingly, i 60, 67, 70, 175, 176, 177, 315, ἢ 39, 71: but so also 
A p. 282; waa. gus, ‘by means of mind, ‘mentally, 1 173, 
and so A p. 278; R¥>an ad, ‘by means of conduct,’ ‘in a 
practical manner,’ ‘in practice,’ 1 27, 60, 67, and A p. 277. 


In A p. 273 the deacons are said to stand ‘ministering 
(Δ. 5) before the altar in the likeness of angels.’ The verb 


(in this sense) is a rare one: but Narsai uses it in the same pa‘el 
partic, plur. in three other places—i 15, ii 108, 159—in each case 
with reference to the ministrations of angels. 


In A p. 276 the verb gyaor is found with the meaning 
‘appoint’ (a formula of blessing), but also (pp. 296, 297) in the 
sense of ‘give’ or ‘bestow’ (a blessing). Similarly in 1 79 it 
means to ‘give’ or ‘bestow’ (wealth), in D p. 148 to ‘grant’ 
(forgiveness), in 162 to ‘give’ (instruction); but in i 250, 312, 
ii 225 to ‘appoint’ (stripes). The verb, which is not a very 
common one, usually has a personal object and means to ‘invest,’ 
‘appoint, but I have not found it with this meaning in Narsai. 


The expression to ‘die in offences, or ‘in sin’ is found in 
A pp. 274, 286, 298: also in D p. 149, 1 14, 27, 151, 163, ii 7, 
141, 346, 348, 


In A p. 271 we read: ‘Let every one that receives not...de- 
part from hence: every one that is proscribed ( maschhhhsan) by 
the priesthood and forbidden (relaa) to receive. The two verbs 
wiaa sassc, ‘proscribe and forbid, are found together also in 
i 254, 300, 11 104, 200, 363. 


The expression ‘the God of all,” wla mle, is found at the 
end of a line in A pp. 279, 291, 296 (bis) ; likewise in i 2, 7, 8, 12, 
13, 19, 25, ete., ete. It occurs a vast number of times in Narsai’s 
Homilies, and far more often than not at the end of a line. 
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Other phrases which occur in A only at the end of a line, and 
frequently in others of these Homilies in the same position, are 
‘life immortal, whadan τόλ <i» (A p. 284), and ‘the king- 
dom of the height, Ks,ay haalsa (A pp. 275, 277, 284). 


III. In this section it will be convenient to go through A 
page by page. Special attention is called to the correspondences 
with C, since that Homily deals briefly with some of the more 
solemn parts of the liturgy in connection with the first com- 
munion of the newly baptized. Where the agreement with C is 
merely liturgical, however, the passages are not pointed out here, 
but are either quoted or referred to in footnotes to the text of A. 
It will be difficult, I think, for anyone who will examine all the 
passages indicated to avoid the conclusion that A and C are 
based upon the same form of Liturgy and were written by the 


same hand. 


A p. 271 ‘High and exalted is this 


mystery which the priest performs.... 
Mystically the Church depicts the glorious 
mysteries.’ 


Cp. 350 ‘A dread mystery 
he (the priest) begins to depict 
spiritually.’ 


A p. 272 The catechumens are compared to the prodigal son: so also in 


B p. 362, and C p. 347. 


A pp. 272—3 ‘On the paten and in 
the cup He goes forth with the deacon to 
suffer. The bread on the paten and the 
wine in the cup are a symbol of His 
death. A symbol of His death these (the 
deacons) carry in their hands ; and when 
they have set it on the altar and co- 
vered it they typify His burial: not that 
these (the deacons) bear an image of the 
Jews, but (rather) of the watchers (i.e. 
angels) who were ministering to the pas- 
sion of the Son. He was ministered to by 
angels at the time of His passion: and the 
deacons attend His body which is suffer- 
ing mystically. The priests now come in 
procession into the midst of the sanctuary 
and stand there in great splendour and 


C p. 350 ‘As for one dead 
he strews a bed with the sacred 
vessels ; and he brings up (and) 
sets the bread and wine as 
a corpse. The burial day of 
the King he transacts mysti- 
cally; and he sets soldiers on 
guard by a representation. Two 
deacons he places, like a rank (of 
soldiers), on this side and on 
that, that they may be guarding 
the dread mysteries of the King 
of kings....With bright apparel 
they are clothed exteriorly upon 
their bodies ; and by their gar- 
ments they shew the beauty of 
their minds. By their stoles 
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beauteous adornment. The priest who is 
selected to be celebrating this sacrifice 
bears in himself the image of our Lord in 
that hour. Our Lord performed a media- 
tion between us and His Father; and-in 
like fashion the priest performs a media- 
tion. ...The altar is a symbol of our Lord’s 
tomb, without doubt; and the bread and 
wine are the body of our Lord which was 
embalmed and buried. ... The deacons, 
standing on this side and on that and 
brandishing (fans), are a symbol of the 
angels at the head and the feet thereof. All 
the deacons who stand ministering before 
the altar depict a likeness of the angels 
that surrounded the tomb of our Lord.’ 
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(orarva) they depict a sign of the 
heavenly beings that were clothed 
in beauteous garments at the 
temple of the tomb. Two angels 
the disciples saw in the tomb of 
our Lord, who were attending 
the place of His body as though 
it were the body (itself). In that 
apparel of the two watchers the 
two deacons are standing now to 
hover over the mysteries. The 
priest fills the place of a mouth 
for all mouths; and as a mediator 
his voice interprets in secret,’ 


Note here the identity of the symbolism and the general 
similarity of thought and language: (1) the elements set on the 
altar represent the body of Christ laid in the tomb; (2) the 
deacons ‘on this side and on that’ represent the two angels seen 
in the tomb; (8) the guard of soldiers at the tomb tempts the 
writer in each case to represent it in his symbolism; but he 
shrinks from this, and changes the idea so that the ministers do 
not represent the soldiers or the Jews, but a guard of angels. A 
similar passage is found in vol. i p. 95: ‘He (St Stephen) was 
made a deacon of the dread divine mysteries ; and in his ministry 
he depicted a type of the angels. This type the deacons bear in 
Holy Church, imitating in their ministry the hosts of the height.’ 


A p. 273 ‘In another order it (the 
sanctuary) is a type of that kingdom 
which our Lord entered, and (into which) 
He will bring with Him all His friends,’ 
Also p. 277 ‘You have been summoned to 
the kingdom of the height by Him who 
entered first and prepared a place for us.’ 


ii p.50 ‘He has gone first 
to prepare a dwelling in the 
height, and then Js friends 
shall ascend with Him to the 
kingdom, 


A p. 273 ‘Hear, O priest, whither 
thou hast been advanced by reason of 
thine order...thou hast been exalted above 
cherubim and seraphim.’ 


C pp. 342—.3 ‘Who is sufficient 
to say how great is thine order, 
that hast surpassed the heavenly 
beings by the title of thine au- 
thority ?...An angel is great... 
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A p. 273 ‘Thou hast been trusted to 
administer the treasures of thy Lord.’ 


A p.274 ‘The Father who holds all 
by the hidden nod of His Divinity.’ 


A p.274 ‘And he brought (aha) 
the creation out of nothing.’ 


yet when he is compared with 
thy ministry he is less than thou.’ 

ii p. 334 ‘Above the assem- 
blies of the heavenly beings He 
has honoured them (the priests).’ 


B p. 362 ‘The priests...to 
whom is committed the treasury 
of the Spirit to administer’ 

D p. 1538 ‘The treasury of 
the Spirit was delivered to them 
to dispense.’ 

i p. 84 ‘And He has de- 
livered into thy hand...the trea- 
sure of His love ;...and no man 
knows better how to administer 
than thou.’ 

ii p. 3383 ‘Thy Lord has 
given thee of His treaswre-house 
to administer.’ 


i. p. 15 ‘Oh! that Power, 
who holds all by the nod of His 
power.’ 


ii p. 182 ‘And He brought 
everything out of nothing’; p.184 
‘who out of nothing brought the 
light into being ’ (saqa\);p.187 
‘and out of nothing He brought 
creatures into being’; p. 190‘Who 
brought all into being owt of 
nothing’; p. 192 ‘and He brought 
creation into being.’ 


Narsai is never tired of insisting on the fact that God made 
all ‘out of nothing” To ‘bring’ a thing into being is a Syriac 
expression that is not familiar to me outside of Narsai’s Homilies. 
His use of it may be based on a liturgical text: cf Const. Apost. 
vili 12, 6 τὰ πάντα ἐκ τοῦ μὴ ὄντος εἰς TO εἶναι παραγαγών (in the 
Preface of the Anaphora); also the Preface of the Nestorian 
Anaphora attributed to Nestorius himself, ‘for Thou didst bring 


us out of nothing into being.’ 
ο. 
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A p. 274 ‘And in the Holy Spirit, an 
eternal Being’ (Ithyd). And p. 294 ‘the — 
Holy Spirit, a Being who is for ever.’ 


ii p. 170 ‘The Father is 
Father, and the Son Begotten, 
and the Spirit is a Being’ (lthyd). 

ii p. 182 ‘And the Spirit, who 
is of the (Divine) nature, is an 
hypostasis, a Being, and true 
(i.e. real), The equality of His 
nature witnesses that He is a 
Being together with the Father.’ 


The word ithyd means a being that has a true, hypostatic 
existence. It is commonly employed to denote ‘the Deity,’ God 
as the supreme Being. The above passages are evidently aimed 
at the Macedonian heresy. In his Homily on the three Doctors 
(Journal Asiatique, ibid. p. 472) Narsai says that ‘ Macedonius 
blotted out the hypostasis of the Holy Spirit. This heresy was 
one to warn men against in Narsai’s time: it was scarcely so in 


the 13th century. 


A p.275 ‘He is the eye of the whole 
ecclesiastical body...he is also the tongue.’ 
And p, 281 ‘the bright(-robed) priest, the 
tongue of the Church.’ 


A pp. 276—7 ‘Peace be with you; for 
Death is come to naught and corruption 
is destroyed through a Son of our race.... 
For sin is removed and Satan condemned 
by a Son of Adam.’ Lower down: ‘The 
barrier has been broken down by Jesus 
who destroyed all enmity.’ 


A p. 277 [just before the sentence last 
quoted] ‘For the good Lord has been 
reconciled to you by the death of His Son. 
...Peace be with you; for you have been 
made at peace with the angels by Him,’ 


with them of earth.’ 


C p.351 ‘The priest fills the 
place of a mouth for all mouths. 

1) p. 149 ‘The priest stands 
as a tongue to interpret.’ 


Cp. 352 ‘In Adam He cursed 
us and gave us for food to glut- 
tonous Death; and by a Son of 
Adam He has opened to us the 
spring of His sweetness.’ 

i p. 118 ‘Power that con- 
quered the Evil One through a 
Son of our race.’ 

ip. 56 ‘By the hands of a 
Man He performed this; and by 
Him He broke down the barrier 
and brought Death and enmity 
to naught.’ 


ip. 15 ‘And the assemblies 
of the height were made at peace 
i 8 ‘And 
He reconciled with Himself hea- 
venly and earthly beings.’ 
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Also p. 278 ‘For it is He that has 
made peace between heavenly and earthly 
beings.’ — 


A p.277 ‘By the laying on of hands 
the priest received the power of the Spirit, 
that he may perform the divine mysteries.’ 


A p. 278 ‘It behoves him that gives 
the peace to his brother...to wash his 
heart from hatred and wrath.’ 


A p. 280 ‘Let your minds be aloft 
in this hour where King Messiah is sitting 
on the right hand.,..Zook upon Him who 
is spiritually slain upon the altar, who 
sits in the height and asks mercy for sin- 
ners.” The people answer: “ Unto Thee, 
Lord, are our minds uplifted, the God of 
Abram and Isaac and Jacob, the glorious 
King.”’ 


XXXVI 


ip. 55 ‘And He bound to- 
gether men and the heavenly 
beings in the peace that is with 
Him.’ 

ii p. 119 ‘O cross,...by which 
spiritual and corporeal beings 
have been made at peace.’ 


ii p. 128 [a dated Homily] 
‘With it (sc. the cross) the priest- 
hood is signed for theaccomplish- 
ing of the mysteries; and by its 
title it (the priesthood) performs 
the ceremonies and mysteries of 
Holy Church.’ 


ip. 171 ‘Let us wash from 
our heart hateful envy.’ 

ip. 194 ‘Let us wash our 
thoughts from the filth of hate- 
ful iniquity.’ 


Cp. 351 ‘“ Let your minds 
be aloft,” he cries and says to 
them of earth. And they an- 
swer: “Unto Thee, Lord, that 
art hidden in the height... 
“ Look,” he says, “Ὁ men, upon 
the offering of the sacrifice which 
is for you, which the Divinity 
accepts with love on behalf of 
your lives. Look steadfastly 
upon the bread and wine that 
are upon the table, which the 
power of the Spirit changes to 
the Body and Blood....Recall | 
your deaths by the sign that is 
full of death and life.”’ 


We have seen that in both A and C the elements on the 
altar typify the dead body of our Lord, so that the passages 
beginning with ‘Look’ are identical in thought. The introduction 
of this comment on the Surswm corda in both Homilies can 


scarcely be accidental. 
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A p. 280 ‘The glorious King whom ii p. 24 ‘In Him (Christ) 
the just and the Fathers have glorified, the whole creation is honoured... 
and in whom they have been glorified,and for when it worships Him it 
in whom they give glory without end.’ knows that it also is worshipped 

in Him....And this is a marvel, 
that when it worships Him it is 
worshipped in Him....Heirs of 
glory He made men with a Man; 
and they glorify Him and in Him 
they are glorified by the power 
of the Creator. The power of 
the Creator made Him glorious 
and capable of glory....With His 
glory He glorified them that 
glorify His preaching.’ 

For the same thought cf. D 
pp. 144—5 ‘The sanctity of His 
name He wished to communicate 
to the work of His hands, that 
in Him they should be sanctified 
when they sanctify the name of 
His sanctity 1’ 

This playing upon the same word is one of the most marked 
features of Narsai’s style. He constantly repeats a word three, or 
even four, times in one line, and often goes on with it for several 
couplets. 


A p. 280 ‘The people answer: “It is C p. 351 ‘As with a signet 
meet and right and worthy and becoming they seal his words with their 
to offer this oblation for all creatures.” ’ voices: “Meet and right and 

becoming and holy is the sacrifice 
of our life.””’ 


Note the very similar expansion of the Dignum et justum est. 


A p. 281 ‘He recounts the glory of iip. 171 ‘One is the nature 
the incomprehensible Divinity (Jthdthd). and one the authority and one the 
...one ousia, one lordship, one authority, will, and there is no distinction 
one will...the one God who by the hand of of greater or less between them.... 
Moses made known that “He is,” and by The fatherhood of the Father is 


1 In all these passages there may well be a reminiscence of Narsai’s liturgy; 
cf. the following from the Preface of the 6th century Persian Anaphora published by 
Bickell (see infra, p. lxiii, note 1): ‘that when they sanctify Thee, [0] Holy One, 
they may be sanctified, and in Thy glory, [O our] spiritual [Father], may we be 
glorified.’ So I read the ms col. i ll. 8—10. 
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Jesus our Lord revealed and shewed to us 
His Trinity. Three hypostases the Church 
learned from our Saviour...of which none is 
prior to nor later than another ; and there 
is no distinction, save only in their proper- 
ties—-fatherhood and generation and pro- 
cession—one will, one glory, one lordship.’ 

Also p. 293 ‘One is the Father, that 
Holy One who is from eternity, without 
beginning and without end.’ 


And p. 282 ‘ Holy is the Father, who 
has the property of fatherhood...Holy is 
the Son, who has the property of genera- 
tion...Holy is the Spirit, who has the 


not prior to His Son, nor is the 
sonship of the Son less than His 
Begetter: the Spirit is not 
younger than the Father or the 
Son.’ 

ip. 206 ‘One Divinity (Jthd- 
tha) and one authority, three 
hypostases.’. 

ip. 11—12 ‘ Without begin- 
ning and without end He is, and 
He is.’ | 

ii p. 182 ‘His Divinity 
(Ithitha) is without beginning, 
and His lordship without end, 

ii 291 ‘He is, and He is 
without beginning and without 
end,’ 

ip. 206 ‘One Begetter, one 
Begotten, and one Proceeding.’ 

ii p. 169 ‘ Enquire how there 
is in the nature that has no 
beginning fatherhood and genera- 
tion and procession.’ 


property of procession.’ 


For the doctrine contained in the first of the above passages in 
A—that God revealed His Being (ie. His unity) in the Old 
Testament, but His Trinity in the New—cf. ii 82 ‘The People 
(se. the Jews) he (St Matthew) made perfect in those things 
wherein it was lacking, and he gave it for spiritual food the three 
Names. As a child it was meditating on the name of the Father ; 
and when it had grown wise he taught it the three equal hypo- 
stases.’ Again in i 70—71 we read: ‘The Zealot (sc. St Paul) heard 
the new report of the expounding of the three hypostases’ (80. in 
the Trinity). He thought this inconsistent with the teaching of 


Moses: ‘ Moses revealed to me saying, “Thou shalt have no strange 


god.”...Let all gods that have not created and established heaven 
and earth perish utterly. To the same effect is 11 134; and in 
ii 181 we read: ‘I have called thee (Moses) unto Me that thou 
mayest learn that I am the Creator,—not that thou shouldst learn 
what is hidden in Me [doubtless the mystery of the Trinity is 
meant]...I am Lord and God; and this is My name, I am and 
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Τ am....By thy hand I will reveal concerning My Being and My 


creation,’ 


A p. 281 ‘One will, wachangeable from 
what it is.’ 


A p. 281 ‘The altar stands crowned 
with beauty and splendour, and upon it is 
the Gospel of life and the adorable wood 
(i.e. the cross). The mysteries are set in 
order, the censers are smoking, the lamps 
are shining, and the deacons are hovering 
and brandishing (fans) in the likeness of 
watchers.’ Also p. 273 ‘The altar is a 
symbol of our Lord’s tomb without doubt.’ 


A p. 282 ‘This! is what the crying of 
“Holy” three times means ; but that of 
“Lord” makes known that the nature of 
the Deity is one.’ 


ip. 102 ‘And the force of 
our violence is unchangeable from 
what it is’; p. 206 ‘and the God 
of all is unchangeable from what 


_ He is’; ii p. 169 ‘and He is 


unchangeable from that which 
He is’; p. 170 ‘and He is wun- 
changeable from what He is. 


ii p. 166 ‘ Her (the Church’s) 
high temples are shining with 
fight full of pleasantness; the 
place of atonement (i.e. the 
sanctuary, or altar) is clothed 
with brightness and holiness. In 
her is set the altar, the symbol of 
the tomb of Christ the Bride- 
groom ; and in her is set the 
cross....In her is distributed the 
Body and the Blood, for the 
pardoning of debts.’ 

Cf. also C pp. 350—1 [after 
having said that the two deacons 
represent the two angels at the 
tomb] ‘ After the manner of the 
two watchers the two deacons 
are standing now to hover over 
the mysteries.’ 


li p. 133 ‘Three “ Holies” 
they (the seraphim) cried out 
together—one authority. And 
they shewed that in the three of 
Them there is one lordship over 
all. “Lord of Sabaoth” they 
called that Almighty Nature : 
and then they expounded that He 
possesses His Being (Jthdthd) in 
threefold wise. The Trinity they 
preached on earth by their sancti- 


1 “This” refers to the explanation of the Trinity given a little before. 
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A p. 282 ‘That He might renew the 
image of Adam that was worn out and 
effaced.’ 


fications....The three Names 
were hidden in the name “ Holy,” 
and the watchers were the first to 
declare them by their sanctifica- _ 
tions: otherwise why did they 
say “Holy” three times only?’ 
[Narsai goes on to say that 
even the seraphim did not 
realize the full meaning of their 
“ Holies.” This is in accordance 
with the view, noticed above, 
that the doctrine of the Trinity 
was not revealed in the O.T.] 


B p. 356 ‘The Creator who 
has renewed our image, and 
blotted out our iniquity.’ [The 
same idea is found in B pp. 357, 
358, 364.] 

ip. 328 ‘That by Him He 
might renew the worn out world.’ 


A p. 282 ‘Diodorus and Theodorus and Mar Nestorius.’ 


We have seen that Narsai composed a Homily to celebrate 
these three doctors. Twice in that Homily (Journal Asvatique, 
ibid. pp. 458, 480) he places the three names together in one line 
(as here). He tells us also (ibid. pp. 470—1) that these writers 
taught two distinct natures and one person (πρόσωπον) in Christ. 


A p. 284 ‘And because He went away 
to a place that is far from our ken, He 
was pleased to comfort us with His Body 
and Blood until His coming. And because 
it is not possible that He should give His 
Body and His Blood to His Church, He 
commanded us to perform this mystery 
with the bread and wine.’ 


C p. 355 ‘The bread and 
wine are set as a sign before 
the eyes of the body....On its 
account the gift was given by 
means of bread, that by outward 
things it might gain hope toward 
things hidden. To it and to the 
soul was promised the enjoyment 
that is hidden in the mystery ; 
and for its comfort were the 
manifest things of food and 


1 The passage containing this line belongs to p. 282, but is withheld from the 
text by the editor on account of its statement that in Christ there is one πρόσωπον, 
two natures and two hypostases, It is to be found in the editor’s Preface, p. 10, 


note 2. 
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drink...and that He might not 
grieve it, its Lord comforted it 
with the bread and wine.’ 


The thought in these two passages seems to be identical. 


A p. 286 ‘He arranges the ecclesias- 
tical orders one after another, 


A p. 287 ‘He makes mention at once 
of the whole world and its inhabitants, 
that battles and wars and strifes may 
cease from it.’ 


A p. 288 ‘He summons the Spirit to come 
down and dwell in the bread and the wine 
and make them the Body and Blood of King 
Messiah. To the Spirit He calls, that He 
will also light down upon the assembled 
congregation....The Spirit descends upon 
the oblation without change (of place) and 
causes the power of His Godhead to dwell 
in the bread and the wine'....And he draws 
himself up and spreads out his hands 
towards the height. Towards the height 
the priest gazes steadily....He ‘asks the 
Spirit to come and brood over the oblation 
and bestow upon it power and divine 
operation,’ 


B p. 365 ‘The three names 
he recites in order one after an- 
other.’ 

ip. 45 ‘And he arranged 
the plagues that came from them 
one after another.’ 

ii p. 26 ‘Let it (the mind) 
arrange the sufferings of body 
and soul one after another,’ 

ii p. 298 ‘He varied the 
plagues in all manners, and ar- 
ranged them one after another.’ 

Journal Asiatique, ibid. p. 
470 ‘Luke and Matthew openly 
wrote His story, and arranged 
His generations one after an- 
other.’ 


i p. 319 ‘ Wars cease from 
the earth ; He sets at rest battles 
and strifes,’ 


C p. 353 “70 the height 
above he spreads out his hands 
with his mind ; and he summons 
Him to come down and perform 
the request of his soul. Not in 
(His) nature does the Spirit, who 
does not move about (lit. ‘is not 
a setter out’), come down ; it is 
the power from Him that comes 
down and works and accom- 
plishes all. His power lights 
down upon the visible table and 
bestows power upon the bread and 
wine to give life.’ 


1 This passage is suppressed in the Syriac text, p. 288, but is given in the 


Preface, p. 13, note 4. 
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It is worthy of remark that in both these passages the priest is 
represented as addressing himself directly to the Spirit, whereas 
it is probable (on the analogy of other Eastern liturgies) that the 
underlying prayer in each case was addressed to the Father. 
Notice also in A the words ‘without change (of place’), and in 
C ‘who does not move about’ (lit. ‘who is not a setter out?’). The 
former expression has already occurred in A in a passage on the 
Creed (p. 274), where it is said that the Son ‘came down from 
heaven without change (of place). Narsai frequently guards 
against the idea that the Divinity moves about, and he regularly 
employs these two words, or the corresponding verbs, in doing so; 
ef. 1 321—2 ‘The nature of the Divinity does not by its nature 
change (place) or set out: He that is coming to judge is a bodily 
One....Naturally the Divinity does not change from place to place: 
it is the Will alone that sets owt. The Word comes with the body 
by a descent that is without change (of place)’; ii 11 ‘It is not the 
Divinity that comes down to us by change (of place), for It has 
nothing to do with any sort of change of place’; 11 132 ‘They (the 
seraphim) set out, journeying from the height without (the action 
of) walking; and the power of the Divinity in their ranks, without 
change (of place). The power of the King set out’; 11 172 (the heat 
and light of the sun taken as a type of the Trinity) ‘Behold in 
things created an illustration of the power of the Godhead: they 
set out and settle down without change from one place to another. 
The two powers in the orb set out,—though (in reality) they do 
not set out. The two verbs are found together also in A p. 383, 
‘He set owt and changed (i.e. removed) to a desert place as Man.’ 


A p. 288 ‘It is not the priest’s in- D p. 150 ‘It is not thine 
nocence that celebrates the adorable (the priest’s) to perform things 
mysteries, but the Holy Spirit celebrates too high for thee: it is the power 
by His brooding.’ of the help of the God of all that 

has raised up thy unworthiness,’ 

[Similarly in dealing with 
baptism (B p. 367, © p. 346) 
Narsai insists that it is the 
Divine power, and not the priest 
himself who confers the sacra- 
ment. | 
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A p. 289 ‘Common water is not con- C p. 344 ‘In his (the priest’s) 
secrated without the priest.’ hands is placed the treasure of 
life that is concealed in the water 

(of baptism); and unless he 

draw near and distribute it it is 


not given.’ 
A p. 289 ‘Because he (the priest) has i p. 538 ‘My word has 
not honoured the excellence of his order.’ honoured the excellence of his 


(Gabriel’s) order,’ 

i p. 191 (Elijah says to Elisha) 
‘Receive the gift, as thou hast 
asked, and honour its order,’ 


For eulogies of the priest’s ‘order’ similar to that found here 
in A cf. C p. 342, Ὁ pp. 152,153. For the phrase ‘ the excellence 
of his order,’ or ‘thy order,’ cf. also i 37, 200, 251, 260, 269, 312. 


A p. 289 ‘More grievous than all punishments will be thy punishment, 
O wicked priest.’ 


This form of sentence is one of which Narsai is excessively 
fond: ef. i 114 ‘More grievous were our stripes than all stripes’ ; 
Journal Asiatique, ibid. p. 477 ‘As for Nestorius, more laborious 
were his labours than all labours. For further examples of the 
same thing ef. i 79, 102, 108, 111, 118, 114, 115, 128, 210, 250 (four 
successive verses composed on this model), 264, 302, ii 136, 207, 
234, 329. For the same thought as in A cf. D p. 152 ‘The priest 
who sins, great is his condemnation and grievous are his stripes’ ; 
and p. 153 ‘ By how much their (the priests’) greatness was greater 
than all orders, even so is it become immeasurably less than all 


grades,’ 


A p. 290 ‘The priest...signs with his ii p. 128 ‘With this cross 
hand over the mysteries....He signs now, the mysteries of the Church also 
not because the mysteries have need of are consecrated, and they become 
the signing, but to teach by the last sign by its title a pledge of life im- 
that they are accomplished. Three signs mortal.’ 
the priest signs over the oblation, and by [This would appear to refer 
them he mystically perfects and completes ἴο the signing after the Invoca- 
it.’ tion, as in A.] 
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A p. 290 ‘Three bows does the priest 
make before God ; and by them he openly 
adores before His Majesty.... Three days did 
our Lord remain in the bosom of the earth. 
...In like manner the priest bows three 
times.’ 


A p. 290 ‘Then the priest takes in his 
hands the living Bread, and lifts up his 
gaze to the height....He breaks the Bread in 
the name of the Father and the Son and 
the Spirit, and he unites the Blood with 
the Body and the Body with the Blood... 
that every one may confess that the Body 
and Blood are one.’ 


A p. 293 [Just after the Lord’s Prayer] 
‘Now that all the mysteries are completed.’ 


A p. 398 


XXXV 


C p. 346 (speaking of the 
catechumen at baptism) ‘ Three 
times he bows his head at Their 
names....With a mystery of our 
Redeemer he goes into the bosom 
of the font, after the fashion of 
those three days in the midst of 
the tomb...the three times are three 
days.’ 


C p. 353 ‘A corporeal being 
takes hold with his hands of the 
Spirit in the Bread; and he lifts 
up his gaze to the height, and 
then he breaks it. He breaks 
the Bread and casts it into the 
Wine, and signs and says: In the 
name of the Father and the Son 
and the Spirit, an equal nature.... 

He makes the Bread and the 
Wine one by participation, foras- 
much as the blood mingles with 
the body in all the senses (of 
man).’ 


C p. 354 [Just after the Lord’s 
Prayer] ‘With the voice of 
praise they seal the words of the 
completion of the mysteries ; and 
they render holiness to the 
Father and to the Son and to the 
Holy Spirit.’ 


‘And he confirms them in love and. hope and faith together.’ 


Narsai frequently dwells upon the virtues of faith, hope and 
love (without any indication that he is thinking of 1 Cor. xiii 13). 
The order ‘love, hope, faith’ is found also 1 67, 157, and 11 348, In 
other orders the three virtues are mentioned together in i 35, 
59, 60, 67, 157, 164, 168, 172, 206, ii 75, 147, 266, 332, 337, 348. 


1 The Syriac phrase <=n04 anx<<\ maw «ἄλλο, employed here and 


in A (opposite), is found also in ii 57. 
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A p. 294 ‘Flesh, moreover, is suitable 
for the perfect and full-grown: milk is for 
children until they arrive at the perfect 


᾽ 


age. 


A p. 294 ‘Thousands of ('a S\<) 
watchers...go forth before the Body of our 
Lord and conduct (,asisnq) it.’ 


C p. 347 ‘As milk he (the 
candidate for baptism) sucks the 
divine mysteries, and by degrees 
they lead him, as a child, to the 
things to come. A _ spiritual 
mother (sc. the Church) prepares 
spiritual milk for his life ; and 
instead of the breasts she puts 
into his mouth the Body and 
Blood.’ 

Again, p. 350 ‘ According to 
the birth, so also is the nourish- 
ment that is high and exalted.... 
The priest...prepares the food of 
perfect age for them to be nour- 
ished withal.’ 

Ὁ p. 149 ‘He causes the 
spiritual babes to grow by the 
power of the Spirit ; and when 
they are grown up he holds out 
the food of perfect age.’ 


ip. 316 ‘He (the Evil One) 
is conducted by thousands of 
demons.’ 

Again, p. 321 ‘ Thousands of 
the ranks of the hosts of heaven 
are conducting (Him).’ 

On the same page: ‘There is 
naught to compare with that 
Majesty which is conducted by 
the watchers. Thousands of the 
spiritual assemblies utter praise 
to His Majesty.’ 


A p.294 ‘The Being who is (amaturca << bux) for ever and ever 


without end.’ 


Narsai is perpetually playing upon the words dar (éth) ‘is, 
and esha or hada (ithyd, tthithd), ‘being, in connection 
with the Divine Being. The passages in which he does so all 
have reference to Ex. iii, 14 (‘I am that 1 am’). In ii 291 he 
gives the transliterated Hebrew words (as in the Peshitta) and 
paraphrases them, ‘He is, and He is (, madara 2.0 drs τ) 
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without beginning and without end” Compare also the following 
passages: ii 23 ‘The Being who ts (,aaadueds raha’) a 
creature that is made may not behold’; i 121 ‘One Being who is 
without beginning’; ii 218 ‘One is the Being who is, and is as He 
is’; 11 239 ‘He ws a Being (,madunc τὸν, τ), and there is no 
beginning to His eternity’; ii 170 ‘That He is a Being without 
beginning’; i 120 ‘As Thou art Thou art, and Thou art (διατί 
νου το oo a, eos were) without change. Similar 


word-plays are found 11 119, 336. 
A p. 295 ‘He (the communicant) 


embraces and kisses it (the Sacrament) 
with love and affection.’ 


ip. 319 ‘The lips which have 
shouted praise and kissed the 
mystery of the medicine of life are 
shouting phrases of blasphemy.’ 


C p. 355 ‘Come, ye mortals 
...come,..let us receive from it 
the medicine that is meet for 
our bruises....It is a goodly 
medicine...and there is no hidden 
or manifest sickness that can 
resist it.’ 


A p. 295 ‘Come, ye mortals, receive 
and be pardoned of your debts....This is 
the medicine that heals diseases and 
festering sores....Come, receive for naught 
forgiveness of debts and sins.’ 


The invitation, ‘Come, ye mortals’ is found frequently else- 
where in Narsai’s Homilies; cf. B pp. 364, 368, C p. 342,1 168, 
180, 200, 241, ii 99, 147, 237, 254. The phrase ‘receive for 
naught’ also is found in C p. 354 (with reference to the Eucha- 
rist), 1 162, 340, 11 81. 


i 81 ‘Hidden words wn- 
speakable by tongue of flesh.’ 

i335 ‘That praise unspeak- 
able by tongue of flesh’ 

ii 39 ‘Voice unspeakable by 
tongue of flesh.’ 


A p. 297 ‘His gift unspeakable by 
tongue of flesh.’ 


A p. 297 ‘Come...learn the order by B p. 364 ‘Come, let us draw 


which thou mayest draw nigh to the 
priesthood.’ 
) - 


am 


nigh to the treasurers of the 
Church’s treasures.’ 

C p. 342 ‘Come, let us draw 
nigh to the priesthood, the salt of 
the earth.’ 
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A p. 298 ‘Here our ship has arrived i p. 189 [Speaking of the 
in port, and our net is filled’ (i.e. the dis- fulfilment. of Elijah’s prophecy 
course is finished). by the death of Ahaziah] 


‘And the ship of his preaching 
descended into the peaceful 
harbour’ (i.e. this concluded his 
career as a prophet). 


The simile of a ship on the sea is found also 11 16, 147, 228, 
240, 246, 252, 264, 318, 350, and in a good many more places. 
The peaceful harbour and the fishing net are figures used by 
Narsai even more frequently than that of the ship. 


The foregoing evidence points to the conclusion that the 
writer of A was Narsai himself. A possible alternative indeed 
would be that this Homily was composed in deliberate imitation 
of his style by a writer who had studied his works and noted his 
peculiarities with elaborate care. But in the present case I do 
not feel that the supposition of a 13th century imitator is one 
that has any claim to be seriously entertained. For we can go 
further than the mere argument from peculiarities of style. Asa 
matter of fact the Syriac poetry commonly written in the 13th 
century differs markedly from anything produced in the 5th. 
Long before this time the Syrians had learned from the Arabs to 
write rhymed verse. When exactly they began to do so does not 
concern us here, though the evidence that I have examined leads 
me to believe that rhyme was not much used by the Syrians 
before the end of the 9th or the beginning of the 10th century. 

In 1875 a volume of Syriac poems was published in Rome by 
the Maronite Gabriel Cardahi under the title Liber Thesauri de 
Arte Poetica Syrorum. It contains specimens of Syriac verse of 
various ages, ranging from the 5th to the 18th century. Unfor- 
tunately Cardahi is so uncritical in assigning dates that we can 
only use his collection with the greatest caution. We can, how- 
ever, check his dates in many cases by more reliable authorities, 
and either verify or correct them. The following authors of 
whose verse Cardahi gives specimens are mentioned also by 
Wright in his Syriac Literature and placed by him in the 13th 
century. [I give references to the pages in Wright and Cardahi 
where they are cited. | 
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Ι. Simeon Shankélabhadhi. Wright p. 257, and 258 note 3: 
Card. p. 89. 

2. Aaron (or John) bar Ma‘dani. Wright p. 263: Card. 
B66. 2 
Bar Hebraeus. Wright p. 265 ff.: Card. p. 63. 


3. 

4. Solomon of al-Basrah. Wright p. 282: Card. p. 100. 
5. George Warda. Wright p. 283: Card. p. 51. 

6. Mas'td. Wright p. 283: Card. p. 125. 

7. Khamis. Wright p. 284: Card. p. 59. 

8. Gabriel Kamsa. Wright p. 284: Card. p. 107. 

9. John of Mosul. Wright p. 285: Card. p. 119. 


10. “Abhd-ish6" (Ebedjesu, the bibliographer). Wright 
p. 285: Card. p. 54. 
11, David bar Paul. Wright p. 259: Card. p. 188. 


Of the specimens given by Cardahi of these eleven writers of 
verse all are rhymed except two, viz. those of Solomon of al-Basrah 
and David bar Paul. But in placing the latter in the 13th century 
Wright seems to have made a wrong conjecture from a notice of 
Bar Hebraeus. David bar Paul is already spoken of in the 12th 
century by Dionysius bar Salibi (+1171). In his commentary on 
St Matthew! Dionysius refers to him as ‘the friend of Moses bar 
Képha.”’ Bar Képha became bishop of Mosul c. 863; so that 
David bar Paul belongs to the 9th century. As regards Solomon 
of al-Basrah—though the piece ascribed to him is not systema- 
tically rhymed, it contains more than a due proportion of lines 
ending in the letter Alaph, as well as a considerable number of 
rhymes in the syllable é% In other respects also the poem is 
artificial, every stanza of four verses beginning with the same 
line (‘ Lord, receive the petition’), 

Besides the above there are two other pieces in Cardahi’s 
book (pp. 105, 107) which he gives to writers of the 13th century 
(not mentioned by Wright), and a considerable number belonging 
to still later authors. All of these are rhymed. 

1 Brit. Mus. ms Add. 7184, fol. 133», col. 1. 


? On p. 101 there are eight consecutive lines ending in this syllable, and again, 
lower down, four more. 
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It is worth observing that the two great literary stars of this 
century, the Jacobite Bar Hebraeus and the Nestorian ‘Abhd-ish6’ 
(Ebedjesu), both wrote rhyming poetry of a highly artificial 
character. Wright (cbed. p. 270) mentions a long poem of the 
former which rhymed throughout in the letter shén! A specimen 
of “Abhd-isho’s chief poetical effort, his Paradise of Eden, with 
the author’s own explanatory commentary thereon, may be seen 
in Gismondi’s Lbedjesu Carmina Selecta. ‘As a poet,’ says Dr 
Wright (op. cit. p. 287), ““Abhd-ishd° does not shine according to 
‘our ideas, although: his countrymen admire his verses greatly. 
Not only is he obscure in vocabulary and style, but he has 
adopted and even exaggerated all the worse faults of Arabic 
writers of rimed prose and scribblers of verse. Of the other 
writers whose names appear above, George Warda and Khamis 
were so celebrated among the Nestorians, and their writings so 
much used in the offices, that each has bequeathed his name to 
one of the service books}. 

Such was the poetry of the 13th century: rhyming, artificial, 
aud often obscure: the poetry of writers who spoke the language 
in which they wrote only as Latin is spoken today; who had, 
moreover, adopted entirely new models, and no longer cared 
to copy their own masters, Ephraim, Isaac of Antioch, Narsai, 
Jacob of Serfigh. I cannot believe that our Homily, so exactly 
reproducing the easy, straightforward style of Narsai, and abound- 
ing in his very marked characteristics, was, or could have been, 
composed in the 13th century. But if it was not written by the 
Ebedjesu of Elam to whom it has been assigned, then there is no 
further reason to refuse the authorship to Narsai. Nor can I see 
any cause to suppose that the Homily has been to any extent 
touched up by a later hand, or, with Mingana, to admit any 
considerable interpolations. The marks of Narsai’s style run 
through the piece from beginning to end and are to be found on 
every page. Moreover at the very end of the Homily proper— 
just before the writer winds up his discourse by comparing it to 
a ship arrived in port—we have the words: ‘for if he be dead 
he shall live, and if he be alive he shall not die in his sins.’ 
These words have already been used towards the middle of the 

1 See Wright, ibid. pp. 283—4. 
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Homily (p. 286). Again, the words from Is. xxiv. 161: ‘I have a 

mystery, ete. which are quoted near the beginning (p. 271), are 
again quoted towards the end (p. 294). These facts shew that 
the same writer was at work at the beginning, in the middle, 
and at the end of the Homily. 

It may further be remarked that Ebedjesu the bibliographer 
mentions only one other Nestorian Syrian besides Narsai as the 
compiler of a Liturgy, viz. Narsai’s friend Bargauma, who was 
bishop of Nisibis at the time when Narsai himself was head of 
the School in the same city, Ebedjesu of Elam is not mentioned 
by his namesake, though the death of the latter did not take 
place till 1318. Neither have Assemani or Wright anything to 
tell us about him. Later liturgical writings, moreover’, all, so far 
as I can discover, take the form of elaborate prose commentaries 
on the Sacraments or Offices‘. That verse—and verse of the type 
found in A—should have been employed for purposes of exposition 
and commentary in the 13th century appears to me to be highly 
improbable. In the 5th century, on the other hand, we find 
such prolific writers as Isaac of Antioch, Jacob of Serfigh and 
Narsai employing verse for all sorts of purposes almost to the 
exclusion of prose. 

When we put together the evidence of the Mss of which 
Fr. Mingana speaks, that of Ebedjesu’s Catalogue, and that derived 
from the examination of the style of A, I think there can be little 
doubt that Homily xvii is a genuine work of Narsai. 


1 According to the Peshitta version. 

2 This is in marked contrast with the freedom exercised by the Jacobites in 
changing and emending their Liturgy. A list of some sixty or more Jacobite 
‘ Anaphorae’ is to be found in Bickell’s Conspectus Rei Syrorum Literariae, pp. 65 ff. 

3 Such as those of -the Nestorians George of Arbél (saec. x) and Timothy II 
(saec. x11I—x1v), and the Jacobite Bar Salibi (saec. x11). 

4 The mere fact that A treats only of the missa fidelium strikes me as a note of 
its antiquity. In the 10th century we find George of Arbél (in his Expositio 
Officiorum, Tract. iv) dealing at length with the earlier part of the rite. 
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111. The Rite of Baptism in Narsai’s Homilies. 


Before the publication of Narsai’s Homilies I had been struck 
by the absence in early Syriac accounts of the baptismal rite of 
any allusion to the use of oil, or chrism, after the immersion. 
Syriac writers of the 4th and 5th centuries speak of only one 
anointing, which they call the Rushmd, ‘sign’; and this came 
immediately before the water. 

The following is a summary of the evidence as it is known 
to me :— 


I. The Acts of Judas Thomas’. 


[These acts, which in their present Syriac form are almost 
certainly not later than the 4th century, contain as many as five 
circumstantial descriptions of baptisms. | 


1. P.166 The baptism of king Gundaphar and his brother 
by the Apostle Judas Thomas :— 
(1) He pours oil upon their heads ; 
(2) he baptizes them in the name of the Father, Son, and 
Holy Spirit ; 
(3) he gives them the Holy Eucharist. 
2. P.188. The baptism of a woman :— 


(1) She asks for the ‘sign’ (rushmd) [the use of oil is 
not otherwise referred to here in the Syriac] ; 


(2) she is baptized in the threefold Name; 
(3) she receives the Holy Eucharist *. 


3. P. 258. The baptism of Mygdonia:— 
(1) Judas blesses the oil: he casts it on her head, and tells 
her nurse to anoint her; 
(2) he baptizes her in the threefold Name ; 
(3) he gives her the Holy Eucharist. 


1 Wright, Apocryphal Acts of the Apostles, The references will be to the pages 
of Wright’s translation, vol. ii. 

2 In these two cases the Greek (ed. Bonnet, pp. 142, 165) has, strangely, no 
mention of the use of water. z 
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4. P. 267. The baptism of Sifir and others :— 
(1) Oil is cast on their heads; 
(2) they are baptized in the threefold Name; 


(3) ‘and when they were baptized and had put on their 
clothes, he brought bread and wine’: he gives them Holy Com- 
munion. 


5. P. 289. The baptism of Vizan and others :— 


(1) Judas blesses the oil and casts it upon their heads: he 
tells Mygdonia to anoint the bodies of the women, while he does 
the same for Vizdn; 


(2) he baptizes them in the threefold Name; 
(3) he gives them Holy Communion. 


[It is right to say here by way of caution that, though the 
Acts of Judas Thomas are now generally recognised to have been 
originally composed in Syriac, the present writer, having made no 
independent study of the problem, is not in a position to offer 
any assurance that the question has been finally laid at rest. But 
it is safe to say that the arguments set forth by Professor Burkitt 
in the Journal of Theological Studies τ 280—290, 11 429, iii 94, 
are such that, unless some very clear and decisive evidence is 
forthcoming on the opposite side, they can scarcely fail to carry 
to most minds the conviction that the original language of the 
Acts was Syriac.] 


II. The Acts of John the Son of Zebedee. 
1, Pp. 388—42. The baptism of the Procurator and others :— 


(1) John signs his forehead with the oil, and anoints his 
whole body; . 


(2) he dips him three times in the water: once, ‘in the 
name of the Father’: once, ‘in the name of the Son’: and once, 
‘in the name of the Holy Spirit.’ 


1 Also edited by Wright in his Apocryphal Acts of the Apostles. References are 
again to the translation in vol. ii. No Greek version of these Acts is known. 
A careful study of their language and ideas has convinced me that they are a 
native Syriac composition. They are quite distinct, and of a totally different 
character, from the 2nd century Leucian Acts of John. See Journal of Theological 
Studies viii 249—261. 
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Then the others are baptized :— 
(1) They are anointed ; 
(2) they are baptized. 
[There is no mention of the Eucharist in this case.] 


2, Pp. 583—55. The baptism of heathen priests :— 
(1) John anoints them with oil ; 
(2) he baptizes them in the threefold Name ; 
(3) he gives them the Holy Eucharist. 


Ill. The baptism of Rabbila}, bishop of Edessa 411—435 A.D. 

Rabbala on his conversion went to Palestine to be baptized in 
the Jordan:—‘He persuaded the priests, and repeated before them 
the faith. And they (1) anointed him, and (2) baptized him...’ 
But when he had been communicated with the holy mysteries of 
the Body and Blood of our Lord, and had been fully initiated in 
the whole divine mystery, he returned to his own city.’ 

The account is no doubt idealised—the Syriac writer taking 
the baptismal rite with which he was familiar at Edessa as the 
basis of his description. 


IV. A Syriac account of the baptism of Constantine. 

[The metrical homily which celebrates this event is also found 
in Overbeck’s S. Ephraemi aliorumque opera selecta (pp. 355 ff.). 
In the late paper MS (Bodl. Marsh 711) used by Overbeck it is 
ascribed to St Ephraim (+ 373). But the ascription is probably 
incorrect. The fact that the writer shews himself acquainted 
with the Diatessaron on p. 359, where he describes the miracle of 
a fire blazing forth over the font, is no proof that he wrote in the 
4th century: Jacob of Serfigh (+ 522) also made use of Tatian’s 
Harmony; and in describing our Lord’s baptism he uses freely 
the legend of the fire over Jordan, which Tatian no doubt drew 


1 The Life of Rabbdala, in which this account is found has been printed by 
Overbeck in S. Ephraemi aliorumque opera selecta, pp. 159 ff. The account of the 
baptism comes on p. 165. The Life was evidently written in the 5th century, as 
we gather from a remark on p. 162 (‘as he himself used to relate to us’) that the 
author was a personal disciple of Rabbiala. 

2 Here follows the account of a miracle that took place: there appeared upon 
the cloth with which he was girt about the figure of a red cross. 
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from the Gospel according to the Hebrews’. Since the homily in 
question is written in the metre (twelve-syllable) regularly em- 
- ployed by Jacob, it is possibly his work.] 

In the rite of baptism here described we have the same general 
order of events as in the descriptions already cited :— 


(1) The font is blessed: then the Emperor is anointed 
with oil; 

(2) he is baptized ; 

(3) the bishop says to him: ‘Now that thou art pardoned 
by the living waters, come and enjoy the supper of the King’s 
Son.’ He gives him Holy Communion. 


In perfect accord with all these Syriac descriptions of baptism 
is the evidence to be drawn from St Ephraim’s Hymns on the 
Epiphany’, and also a sentence in the 12th Homily of Aphraates. 
As I have had occasion to remark upon this subject elsewhere’, I 
may be permitted to quote my own words here. ‘These Hymns 
[on the Eniphany] deal for the most part with baptism ; and here 
again the only anointing alluded to is that which comes before 
the immersion. Both the order of treatment and the language 
used make this quite clear. Hymn 111 treats of the unction, and 
Hymn iv of the laver. “Christ,” says St Ephraim in the first 
verse of Hymn iii, “and chrism‘ are conjoined...the chrism 
anoints visibly, Christ signs secretly the lambs newborn and 
spiritual, the flock of His twofold victory; for He engendered it 
of the chrism, He gave it birth of the water.” And further on he 


1 For Jacob of Serfigh’s use of the Diatessaron see the writer’s article in the 
Journal of Theological Studies viii 581—590. 

2 An English translation of these Hymns is to be found in Nicene and Post- 
Nicene Fathers vol. xiii. 

3 Journal of Theological Studies viii 252. 

4 The word is meshha, whence Méshihd, ‘Messiah.’ This is the common Syriac 
word for oil; and it is the only word employed to denote the baptismal oil in all 
the passages hitherto cited, as also in the Homilies of Narsai. The Nestorian 
George of Arbél (saec. x), in the 5th chapter of his 5th Tractatus on the 
Ecclesiastical Offices, discusses the question: ‘Quare quum ex eodem cornu 
[i.e. the vessel in which the oil was kept] signamus, ungimus, baptizamus, et 
perficimus, id non semel facimus, sed quater?’ (cf. Assemani B. O. τὶ i 536). 
Similarly Timothy II (Nestorian Patriarch a.p, 1318) mentions that all the rushmé 
(three in number) were made from the same horu of oil (B. O. ibid. p. 576). 
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writes: “ When the leper of old was cleansed, the priest used to 
sign him with oil, and lead him to the waterspring. The type 
has passed and the truth is come; lo, with chrism ye have been 
signed, in baptism ye are perfected, in the flock ye are inter- 
mixed, from the Body ye are nourished.” In Hymn iv he passes 
on to the baptism: “ Descend, my signed brethren, put ye on our 
Lord.” The evidence from Aphraates points in the same direc- 
tion: he puts the rushmd before the water. Speaking of the 
celebration of Easter, he says there must be fasting and prayer, 
and the chaunting of psalms, “and the giving of the sign (rushmdé) 
and baptism according to its due observance” (Hom. xii 18) 

We turn to Narsai’s two Homilies on Baptism (nos. xxi and 
xxii). That they originally formed two distinct discourses would 
appear from the fact that each opens with a preface of some 
length introducing the subject to be discussed. The Mss, too, 
give them under separate titles. Further, they do not always 
appear together in the MSs—thus, the Berlin Ms contains no. xxi, 
but not no, xxii. I do not know whether or no Mingana has any 
manuscript authority for the order in which he prints them. 
We gather from his Preface (p. 28) that he has himself arranged 
his Homilies according to their appropriateness to the various 
festivals of the ecclesiastical year, without regard to their position 
in the Mss. But whether the arrangement is the editor’s own, or 
whether he found it already in his Mss, it is probably due in the 
first instance to the fact that no. xxi speaks of the water of 
baptism, and no. xxii of the anointing,—which was apparently 
taken to be the post-baptismal sigillum. That this, however, is a 
point that may not be assumed appears from the evidence already 
cited. On the contrary, when the contents of the Homilies are 
examined in the light of this evidence, three points become 
apparent: (1) that the two Homilies are complementary ; (2) that 
no. xxii should stand before no. xxi; (3) that no post-baptismal 
anointing is contemplated at all. 

In no. xxii the writer clearly begins at the very beginning of 
his rite. He speaks of the renunciation of Satan, the confession 
of faith, the sponsor who vouches for the sincerity of him who is 
to be baptized, the latter’s kneeling down with a piece of sackcloth 
about him, the blessing of the oil, the signing with oil on the 
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forehead of the catechumen in the name of the Trinity, and the 
anointing, immediately afterwards, of his whole body. This 
anointing and its effects are spoken of in the most solemn terms 
and dwelt on at great length; but there is no account of the water 
of baptism. No. xxi, on the other hand, has no account of any 
anointing at all, nor of any of the earlier rites described in no. xxii: 
it gives a description of the ceremony of the water which is exactly 
parallel to that of the oil in xxii’, and then passes straight on to 
give a brief account of the Liturgy which follows, at which the 
newly baptized receive the Holy Eucharist for the first time. 

Now if we suppose that these two Homilies are independent 
discourses, in each of which the author intends to treat of the rite 
of baptism as a whole, we are met by the amazing inconsistency 
that in each he has totally neglected the very point which in 
the other he treats as all-important. But this, as it appears to 
me, is a reductio ad absurdum. The true explanation therefore 
obviously is that the writer does not speak in no, xxii of the 
baptism, or of the Eucharist which follows, because he has not yet 
come to that; and that he does not speak in no. xxi of the 
anointing or any of the earlier rites because he has already done 
so in no, XXil. 

It remains to observe that the Didascalia Apostolorum?, in 
contrast with the Apostolic Constitutions based upon it, presents 
exactly the same phenomenon as all the items of Syriac evidence 
already noticed. We read in Const. Apost. (111 16) :— 

‘Thou, [Ὁ bishop,] after that type shalt anoint the head of those that are 
being baptized, whether they be men or women, [with the holy oil for a type 
of the spiritual baptism]. Then, either thou, [O bishop,] or the presbyter 
that is under thee, having said and pronounced over them the holy invocation 
[of the Father, and Son, and Holy Spirit], shalt dip them in the water.... 
[After that let the bishop anoint those that are baptized with the ointment’ 
(μύρῳ)]. 

The words in square brackets are not represented in the 
Didascalia®. It is to be observed that the regulations in the 

1 Thus in xxii we read: ‘ He does not say, “1 sign,” but, ‘‘is signed”’; and in 
xxi: ‘He does not say, ‘‘I baptize,” but, ‘is baptized.” ’ 

2 The work underlying books i—vi of the Apostolic Constitutions. Written 


originally in Greek, it is extant only in a Syriac translation. 
3 See Funk’s Didascalia et Constitutiones Apostolorum (in which the texts of the 
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Didascalia (iii 12: Funk op. cit. p. 210) for the baptism of women 
correspond exactly to the descriptions of the baptism of Mygdonia 
and other women in the Acts of Judas Thomas (see supra, nos. 3 
and 5):—the bishop anoints the head, and then if possible a 
deaconess, or some other woman, anoints the rest of the body; 
then the bishop baptizes. 


Whether the Syriac-speaking Church of the 4th century had adopted the 
baptismal ceremonial of the Didascalia, or whether this work originated in a 
locality where the Syrian practice was current, I am unable to say. There 
are reasons, however, for thinking that Aphraates! was acquainted, if not 
with the Didascalia as we have it, at least with a cognate document. This 
question cannot be fully discussed here; but I may remark that Aphraates’ 
treatment of the subject of penance in Hom. vii appears to me to be based 
upon some treatise closely resembling bk. ii of the Didascalia. In each case 
the writer in his exhortations passes to and fro between clergy and laity, 
now urging the former to be merciful and lenient in admitting sinners to 
penance, now exhorting the latter not to neglect this means of reconciliation 
and forgiveness. Some of the Scripture quotations in Hom. vii also appear 
to be derived from, or suggested by, the Didascalia: thus, Ezek. xxxiii 11 
appears in Hom. vii § 2 and Didase. ii 12 (Funk p. 48), cf. ii 14 (Funk p. 58) ; 
Ezek. xxxiii 18 in Hom. vii ὃ 10 and Didase. ii 15 (Funk p. 60); Ezek. xxxiii 
7—9 in Hom. vii ὃ 10 and Didase. ii 6 (Funk p. 42). Again in Hom. vii § 3 
and Didase. ii 41 (Funk pp. 130—2) obstinate and inveterate sin is com- 
pared to a cancer. The opening words of Hom. vii appear to be an echo of 
similar words in Didase. ii 18 (Funk pp. 64—66) ; in the former we read : ‘Of 
all who have been born and clothed in a body one alone is innocent, even 
our Lord Jesus Christ’ ; and in the latter: ‘Sine peccato nemo hominum est, 
quia scriptum est: Nemo mundus est a sorde, neque si unus dies vita illius 
in mundo...ut notum sit, sine peccatis Dominum Deum solum esse...nemo 
ergo sine peccatis est.’ But the most striking point of contact between 
Aphraates and the Didascalia is the strange method of counting the 
three days in the tomb: both authors quote our Lord’s reference to Jonah 
(Mt. xii 40), and each, in order to reckon three clear days and nights, 
and thus demonstrate the fulfilment of the prophecy, has recourse to 
the expedient of counting the three hours of darkness on the Friday and the 
ensuing hours of light as a separate night and day (Aphr. xii § 7, Didase. v 14). 


two documents are printed on opposite pages with the additions in Const. Apost. 
marked) pp. 210, 211. In a footnote on p. 208 Funk also calls attention to the fact 
that Didasc. speaks of only one anointing—and that before the baptism—and points 
out the peculiarity of Didasc. in this respect as compared with similar documents— 
Const, Apost., the Canons of Hippolytus, the Testamentum Domini. 

1 His Homilies were written between 336 and 345 a.p. 
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The same interpretation is apparently referred to by St Ephraim in his 
Commentary on the Diatessaron!. 


A post-baptismal unction is met with among the Nestorians 
for the first time, so far as I am aware, in the baptismal rite 
drawn up by Ishdé'yabh III? (Nestorian Patriarch A.D. 647—658). 
Ishd‘yabh was a man who had travelled in the West. In 630 he 
was sent on an embassy to the Emperor Heraclius ; and from one 
of his letters it would appear that he knew Greek*. He was 
evidently much impressed by what he saw in Western parts, for 
in another letter* he speaks of Rome and the Churches of Greece, 
Palestine and Asia Minor as having now, after the lapse of ‘about 
300 years’ (sic), returned to the true faith and removed Cyril’s 
name from their Diptychs. I do not know what Ishd‘yabh may 
mean by this last statement: but the point here is that he was 
just the man to make innovations drawn from the observation of 
Greek practices. 


The Formula of Renunciation in Narsav’s Baptismal Rite. 


Narsai’s formula for the renunciation of Satan may be gathered 
from B (p. 359):—the priest says: ‘Renounce ye (imperative) the 
Evil One and his power and his angels and his service and his 
error. Lower down we read: ‘a warfare has he who approaches 
baptism with Satan and with his angels and with his service.” In 
what follows the writer goes on to explain that Satan’s angels are 
heretics of all kinds, and that his service and his inventions are the 
circus, etc. The words of renunciation therefore were probably: 
“1 renounce Satan and his power (cf. p. 367) and his angels and 
his service.’ Possibly ‘and his inventions’ is to be added. 


1 Extant only in an Armenian version. See Moesinger’s re-edition (Venice 
1876) of the Mechitarist translation, Evangelit Concordantis Expositio p, 222. 

2 See Diettrich Die nestorianische Taufliturgie p. 48. 

3 The Syriac text of this letter (to Sahda, or Sahddn4) is printed by Dr Budge 
in his ed. of Thomas of Marga’s Book of Governors vol. ii pp. 136 ff. Ishd‘'yabh 
points out to his correspondent that the Syriac word qénéma cannot, as the latter 
supposes, be understood in the same sense as the Greek πρόσωπον : ‘Learn,’ he 
says, ‘from those who know the language (sc. Greek) that the Greeks call qgénéma@ 
ipostdsis’ (ὑπόστασις). For an account of his journey to the West see Budge ib. 
vol. i p. Ixxxvi. 

4 Budge ib. vol. ii pp. 146, 147 ff. 
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IV. Narsai’s Liturgy and the eaisting Nestorian Rites. 


As I have no first-hand acquaintance with Liturgies, considered 
as a branch of historical science, it is not my intention in the 
present section to attempt a detailed enquiry into the sources and 
affinities of the liturgical text commented upon by Narsai in 
Hom. xvii. I shall confine myself to offering a few tentative 
suggestions towards the determination of the historical relations of 
Narsai’s liturgy to the existing Nestorian rites. 

In the first place it will be instructive to set forth in parallel 
columns a summary of the liturgical contents of A and those of the 
best known (and, according to tradition, the most ancient) of the 
Nestorian rites, the Liturgy of the Apostles Addai and Mari. The 
most easily accessible translation of this rite is probably that in 
vol. i of Mr Brightman’s Lnturgies Eastern and Western, pp. 267 ff. 
[Narsai commences his exposition with the blessing and dismissal 
of the catechumens, and consequently tells us nothing of anything 
corresponding to the long ceremonial which occupies pp. 247—267 
in Brightman.] The following table shews at a glance the points 
of agreement, and (so far as it is lawful to argue from the para- 
phrases given in A) the differences also between the two rites. 
The left-hand columns contain references to Narsai’s liturgy 
according to the pages of the Syriac edition; the right-hand 
columns to the pages of Brightman’s Inturgies, vol. 1. 

I have not studied to conform my translation of A to the 
corresponding passages in Brightman, 1.6. to represent the same 
Syriac by the same English words. 


Narsai A. ‘ Apostles.’ 
p.271 The blessing of the congre- p. 266 Similarly. 
gation. The deacon says: ‘Bow your 
heads,’ etc. 
pp. 271—2 Dismissal of the catechu- p- 267 Similarly. 


mens—unbaptized, unsigned, those who do 
not communicate, hearers (who are told 
to watch by the doors). 
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Narsat A. 


pp. 272—3 Procession of the mysteries 
carried by deacons, who set them on the 
altar and cover them with the veil. 


‘The priests now come in procession 
into the midst of the sanctuary.’ 


p. 274 The Creed (apparently recited 
by all): ‘As soon as the priests and 
deacons together have taken their stand, 
-they begin to recite the Faith of the 
Fathers.” p. 275 ‘At the time of the 
mysteries her (the Church’s) children 
thunder forth with their faith.’ 


p. 275 Exhortation of the herald (i.e. 
deacon) : ‘Pray over the commemoration 
of the Fathers, the Catholici,’ ete. 


‘The priest now offers the mystery of 
the redemption of our life.’ 


p. 276 The priest ‘worships three 
times and three,’ like Jacob when he went 
to meet Esau; ‘he kisses the altar.... 
He asks prayer of the deacons who are 
round about him.’ 


‘ Apostles.’ 


‘The priest goes to put the 
mysteries on the altar.’ 


pp. 267—270 Various an- 
thems and prayers. 


pp. 270—1 The Creed (re- 
cited by the priest at the door 
of the altar). 

[From the paraphrase given 
in A it is clear that the Creed 
there understood was almost 
identical with that in Br.] 


All enter the altar (i.e. sanc- 
tuary) and worship three times. 
The priest washes his hands. 


Exhortation of the deacon : 
‘Pray for the memorial,’ ete. 
[Similar to <A, but perhaps 
longer. | 

Meantime the priest says 
a prayer beginning: ‘Glory be 
to Thee the finder,’ while he 
approaches the altar. 


pp. 272—3 The priest ap- 
proaches the altar. When he 
reaches it he worships, rises, and 
kisses the altar (this is repeated 
four times). 

Then he asks prayer of those 
at the altar: ‘Bless, O my Lord. 
My brethren pray,’ etc. 


When they have answered 
with a prayer, he repeats the 
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Narsai A. 


‘ Apostles. 

prayer ‘Glory,’ etce., and again 
goes through the ceremony of 
worshipping, rising, and kissing 
the altar (four times), and again 
asks prayer of the others. They 
respond ; and the priest for the 
third time says the prayer 
‘Glory,’ etc., and worships, etc., 
as before. 

[The ceremonial underlying 
A at this point would seem to 
be less elaborate. | 


During all this the deacon 
has been saying very slowly 
the exhortation, ‘Pray for the 
memorial,’ etc. When this is 
nearly finished the priest bows 
to him and says: ‘This offering 
is offered for all the living and 
the dead,’ etc. Then he goes 
down from the ‘raised place’ 
and says towards the deacon : 
‘Christ make true thy words,’ 
ete. 


p. 273 The priest now turns 
towards the altar and says a 
prayer (cushadpa). 


p. 274 The deacon has now 
finished his slowly uttered ex- 
hortation. At the end the priest 
rises, kisses the altar, and repeats 
again his last (?) prayer (gehanta). 
Then follows a rubric on the 
proper attitude to be assumed 
in saying gehdntas. 

Then he ‘offers the kuddasha 
of the blessed apostles Mar 
Addai and Mar Mari.’ He says, 
‘Bless, O my Lord’ three times. 
They answer: ‘Christ hear thy 
prayers,’ etc. 
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ΔΝαγϑαὶ A. 


Ῥ. 216 ‘He now prays with a contrite 
heart before God, and confesses his offences 
and the offences of the ecclesiastical body. 
The priest asks for hidden power together 
with (Divine) help, that he may be per- 
forming his gift.’ 


The people say ‘Amen,’ 
The priest blesses the people: ‘ Peace 
be with you.’ 


Ρ. 277 The people answer: ‘And with 
thee...and with thy spirit.’ 


The herald commands the people to 
give the peace one to another! 


‘ Apostles,’ 
[There is no indication in 
A of anything corresponding to 
these last sections. | 


Then ‘the priest repeats the 
first gehanta of the apostles in a 
low voice.’ 

[This seems to correspond to 
the prayer referred to in A 


(opposite). | 


He crosses himself, and the 
people say ‘Amen.’ 


Ῥ. 275 Similarly. 


Similarly. 


The Diptychs. The deacon 
says: ‘Let us pray. Peace be 
with us.’ Then the Church, the 
catholicus, bishops, presbyters, 
etc., monks, lay folk, kings and 
governors, those in affliction and 
persecution, and the peace of 
the Church in all the world, are 
prayed for. The people answer 
‘Amen,’ 

[This resembles in part what 
we find in A later on, in the 
Intercession. ] 

The deacon says again: ‘ Let 
us pray. Peace be with us.’ 
Then follows the commemora- 
tion by name of the saints, be- 
ginning with Adam (pp. 255— 
281). 


p- 281 The deacon says: 
‘Give the peace one to another 
in the love of Christ.’ 


1 The Nestorian liturgies of Theodore and Nestorius similarly place this remark 


of the deacon before the reading of the Diptychs. 
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p. 278 While the peace is being given 
in the congregation the Diptychs of the 
living and the dead are read. 


pp. 278—9 ‘The people add: “On 
behalf of all the Catholici....On behalf of 
all orders deceased from holy Church, 
and for all those who are deemed worthy 
to partake of this oblation: on behalf of 
these and Thy servants in every place 
receive, Lord, this gift which Thy servant 
has offered.”’ 


p- 279 Admonition of the herald. 


After the deacon’s admonition, ‘the 
priest uncovers the adorable mysteries, 
and casts on one side the veil that is 
over them.’ 

[No accompanying prayer indicated. ] 


‘The priest first of all blesses the 
people with the Canon...The grace of 
Jesus our Lord, the love of the Father,’ 
etc. 


p- 280 ‘Let your minds be aloft.’ 
Answer: ‘Unto Thee, Lord,’ ete. 


‘This,..oblation is offered to the Lord,’ 
etc. 


‘Meet and right.’ 


[From this point to the end of the 
Invocation of the Holy Spirit (=roughly 


‘ Apostles.’ 


While they are giving the 
peace they say the prayer: ‘And 
for all the Catholici,’ etc. 

[This begins in the same way 
as the prayer in A (opposite) ; 
but it contains the clause: ‘and 
for the crown of the year, that it 
may be blessed, which in A is 
found in the Intercession. | 


p. 282 Admonition of the 
deacon. 

[Apparently identical with 
that underlying A.] 


Meanwhile the priest says a 
short prayer. 


After this he uncovers the 
mysteries and says another short 
prayer. 


Prayer at the incense. 


Ρ. 283 The Kantina: ‘The 
grace,’ etc. 


Similarly. 


Similarly. 


Similarly. 


The deacon says: ‘Peace be 
with us.’ The priest says a 
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Narsai A. 


the Anaphora) the liturgical text of A 
appears to be quite independent of the 
present ‘Liturgy of the Apostles,’ save 
for the position of the Intercession. ] 


p- 281 Preface (secretly—but the 
latter part apparently aloud). [A para- 
phrase is given; and the text implied is 
very much longer than that in Br.] 


pp. 281—2 The people answer: ‘Holy, 
Holy, Holy, Lord...of whose glories the 
heavens and all the earth are full.’ 


A prayer (?) ascribing holiness to each 
Person of the Trinity. [This seems to 
correspond to the cushdpa (opposite). 15. 
vi 5 is not quoted in A; but it is referred 
to in C at this point. ] 


‘The priest begins to commune with 
God. He confesses the mercy and grace 
wrought in us by the revelation of the 
Word, who was revealed in a_ body 
(taken) from us...that He might renew 
the image of Adam that was worn out.... 
A reasonable temple the Holy Spirit built 
in the bosom of Mary.’ [Here follow a 
couple of pages of antithetical clauses 
illustrating the two natures and hypostases 
in Christ, thus : ‘ He was laid in a manger 
and wrapped in swaddling clothes as Man ; 
and the watchers (i.e. angels) extolled Him 


6 Apostles,’ 
prayer kneeling. He rises and 
kisses the altar. 


Preface (said with out- 
stretched hands). 


‘Holy, ete. After ‘heaven 
and earth are full of His glory,’is . 
added, ‘ and of the nature of His 
Being, and of the excellence of 


His glorious splendour... Hosanna 


to the Son of David. Blessed is 
He that came and cometh in 
the name of the Lord. Hosanna 
in the Highest.’ 

[There is no sign of any such 
addition in A, C, or D.] 


The priest kneels and says a 
prayer (cushapa), ascribing holi- 
ness to each person of the 
Trinity, and quoting Is. vi 5, 
‘Woe is me,’ etc. 


He rises and says: ‘Bless, O 
my Lord (thrice). My brethren 
pray for me.’ 


p. 285 He then repeats a 
gehanta quietly. 

[This contains a quite vague 
and general reference to the 
Incarnation and its effects, and 
appears not to have any connec- 
tion with the liturgical formula 
underlying A.] 
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Narsat A. 


with their praises as God,’ and so on to 
the ascension. | 


p- 284 Then there is an allusion to 
Christ’s coming passion, introducing the 
Institution, 


The Institution. 


p- 286 ‘To this effect the priest gives 
thanks before God, and he raises his voice 
at the end of his prayer...and he signs 
the mysteries with his hand.’ [Seemingly 
just after the Institution.] 


The people say: ‘Amen.’ 


The herald says: ‘With your minds 
be ye praying. Peace be with us.’ 


The Intercession. 

[It is said at the end that the priest 
‘imitates Mar Nestorius in his suppli- 
cation.’ | 


? 


‘ Apostles. 


[There appears to be no 
manuscript evidence for a for- 
mula of Institution in the 
‘Liturgy of the Apostles’; hence 
the formula in Br. is placed in 
square brackets. ] 


A kanina, being ἃ short 
prayer of thanksgiving and 
praise. 


Similarly. 


Similarly. 


pp. 285—6 The Intercession. 

[The Intercession in A is 
very much longer than that in 
the ‘Liturgy of the Apostles,’ 
being much more like that in 
the present ‘Liturgy of Nesto- 
rius.’] 


At the end of the Interces- 
sion the priest says: ‘Bless, O 
my Lord (thrice). My brethren, 
pray for me.’ 


Then there is a gehdnta, in 
which the priest prays in general 
terms that the sacrifice may be 
acceptable as a memorial of the 
‘just and righteous fathers,’ and 
asks for tranquillity and peace. 


INTRODUCTION 


Narsai A. 


p. 288 ‘After this the priest makes 
confession before God according as our 
Lord Jesus taught His twelve: “Lo, we 
typify...and commemorate the passion 
and death, also the resurrection of our 
Lord Jesus,’’’ etc. 


The Invocation. 


p- 289 The herald says: ‘In silence 
and fear be ye standing. Peace be with 
us.’ [This may refer back, and correspond 
in position with Br.] 


p. 290 ‘Then the priest makes his 
voice heard...and signs with his hand over 
the mysteries’ (three times). 


‘Three bows (géhdndthd)! does the 
priest make before God; and by them he 
openly adores before His Majesty.’ The 
priest may not kneel after the descent of 
the Holy Spirit. 


lvil 
* Apostles.’ 


p. 287 A prayer similar in 
tenor to that in A, but appa- 
rently longer and differently 
arranged. 


The deacon says: ‘In silence 
and awe stand ye and pray. 
Peace be with us.’ 


The Invocation. 

[The prayer underlying A 
differs materially from that of 
the ‘Liturgy of the Apostles.’] 


p- 288 The priest signs the 
mysteries ; the people answer : 
‘Amen.’ 


The priest makes ἃ mataniya, 
or prostration, before the altar : 
‘but let him not kneel.’ 


pp. 288—9 The priest now 
says two prayers of some length ; 
recites a couple of Psalms; 
washes his hands, and says a 
prayer at the incense. 

The order of signing and 
breaking is begun by the priest 
‘censing’ his hands and face. 
This is accompanied by a prayer, 
the latter part of which is re- 
peated three times, and after 
each repetition the priest kisses 
the altar. 


1 The word géhdnta is not used in A with the technical meaning of a bowing 
prayer: in the plural it means here inclinations, bows, as the context shews. 


Cc. 
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Narsai A. 


p- 290 ‘Then the priest takes in his 
hands the living bread, and lifts up his 
gaze to the height....He breaks the bread 
in the name of the Father, Son, and 
Spirit....He signs the Blood with the 
Body and makes mention of the Trinity ; 
he signs the Body with the living Blood 
with the same utterance.’ 


‘He unites them.’ 


p. 291 ‘Then the priest, after all the 
ceremonies have been completed, blesses 
the people with that formula with which 
our Lord gave blessing.’ [This would 
appear to be ‘Peace be with you’: cp. A 
p. 276, where this formula is referred to 
as ‘the expression which the lifegiving 
mouth instituted.’] 


‘He now begins to break the Body 
little by little, that it may be easy to 
distribute to all the receivers.’ 


Exhortation of the herald. 


p. 292 The people answer: “Ὁ Lord, 
pardon the sins of Thy servants, and 
purify our conscience from doubt and 
strife,’ ete. 


‘ Apostles.’ 

p. 290 Rubrics and prayers 
for taking hold of the bread 
before the fraction. Antiphons 
are recited meanwhile by the 
deacon. 


p. 291 A long rubric on the 
order of the fraction and sign- 
ing. 


Similarly. 


pp. 292—3 Elaborate direc- 
tions for the dipping of the Host 
in the chalice, with prayers. 

[The whole rite of the frac- 
tion and signing appears to be 
simpler in A.] 


p. 293 The blessing: ‘The 
grace of our Lord Jesus Christ, 
the love of the Father,’ ete. 

People : ‘ Amen.’ 


The priest recites : ‘ Blessed 
art thou, O Lord God of our 
fathers, etc., and at the same 
time he breaks the bread. 


pp. 293—4 Similarly. 


pp. 294—5 Similarly. [But 
the prayer here is given in the 
form of responses, the deacon pro- 
posing the subject for prayer, and 
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Narsai A. 


‘Then the priest prays, and begs of 
God that He will sanctify us and blot out 
our sins by His grace, and make us all 
worthy to stand before Him without 
blemish, and call Him, all of us, with 
confidence, Abba, our Father.’ 


The Lord’s Prayer (said by the people). 


p- 293 ‘Then the priest says to the 
people: “Peace be with you.”’ People: 
‘And with thee...and with thy spirit.’ 


‘To the holy (ones) is the holy thing 
fitting.’ 


pp. 2983—4 The people answer : ‘One 
is the Father, that Holy One who is from 
eternity....And one is the Father, and one 
also is the Son and the Holy Spirit ...Glory 
be to the Father and to the Son...and to 
the Holy Spirit...for ever and ever.’ 


‘ Apostles.’ 


the people answering each time, 
“Ὁ Lord, pardon the sins,’ etc. ; 
whereas A implies one continu- 
ous prayer of the people. ] 

At the end the deacon says : 
‘Let us pray. Peace be with 
us.’ 


p. 295 ‘Two prayers prepara- 
tory to the recital of the Lord’s 
Prayer. 

[A may be a summary of 
these prayers. | 


Similarly. 


p. 296 Two prayers expand- 
ing the last clauses of the Pater 
noster. 

[There is no indication in A 
of any prayer or prayers to be 
said by the priest immediately 
after the Pater noster.] 


Similarly. 


‘The holy thing to the holies 
(i.e. holy ones) is fitting in per- 
fection.’ 


The people answer: ‘One 
holy Father, one holy Son, one 
holy Spirit. Glory,’ etc. [The 
formula underlying A may well 
have been the same. | 


p- 297 The veil of the 
sanctuary is now drawn back. 
Several verses and responses are 
repeated by those in the sanc- 
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Narsai A. 


The communion of those in the sanc- 
tuary: ‘Then the priest himself first 
receives the Sacrament....In due order 
the priests and deacons receive.’ 


‘At his setting forth the priest blesses 
the people and says: “The grace of our 
Lord Jesus be with you.”’ 


‘ Apostles.’ 


tuary and the congregation. 
[There is no mention of any 
sanctuary veil in A.] 


The deacon says: ‘Let us 
pray. Peace be with us.’ 

The priest says to the 
deacon : ‘The grace of the Holy 
Ghost be with thee and with us 
and with the partakers thereof in 
the kingdom of heaven for ever. 
Amen.’ The deacon repeats the 
last words. 


p. 298 The deacon says: 
‘Praise ye the living God.’ The 
people repeat an antiphon: 
‘Blessed be thy body and thy 
blood,’ ete. 

The deacon who read the 
Apostle says: ‘Let us pray. 
Peace be with us.’ He receives 
a veil and the paten, and says : 
‘The divine grace be with thee,’ 
etc. 

The deacon who gave the 
peace receives the chalice and 
says: ‘The grace of the Holy 
Ghost be with us,’ ete. 

The deacon holding the 
chalice says: ‘Bless, O my 
Lord.’ 


The priest signs the people 
and says: ‘The gift of the grace 
of our lifegiver our Lord Jesus 
Christ be fulfilled in mercy to 
us 811. The people answer: 
‘World without end. Amen.’ 


INTRODUCTION x1 


Narsai A. 


p- 295 The priest says: ‘The Body of 
our Lord.’ [No formula is given in A for 
the cup; but in C we have: ‘The Blood 
of Christ’; while in D we read; ‘and he 
gives to drink the wine, and calls it the 
precious Blood.’| 


‘While the Body and Blood are being 
distributed...the Church cries out in honour 
of the mysteries ; and thus she says: ‘Lo, 
the drug of life; lo, it is distributed in 
the holy Church,’ etc. [Evidently A im- 
plies the singing of anthems by the people 
(or the singers) during the communion. 
The paraphrase of what is said suggests 
no textual connection with what we find 
in Br. (opposite). ] 


After the communion the people recite 
prayers: ‘Our Lord Jesus, King to be 
adored by all creatures, do away from 
us,..all harms; and when Thou shinest 
forth...may we go forth to meet Thee 
with confidence with Hosannas,’ etc. 


ΠΡ. 296 The herald: ‘All we who 
have been made worthy of the gift of the 
mysteries, let us confess and worship and 
glorify the God of all.’ 


The people: ‘Glory be to Him for 
His gift which cannot be repaid for ever 
and ever. Amen, and Amen.’ 


The priest gives thanks to God for the 
gift of the mysteries, he ‘begs...that He 
will strengthen us, that we may be accept- 
able before Him.’ 


‘Then those who are within the altar 
and without in the congregation’ repeat 
the Lord’s Prayer. 


‘ Apostles.’ 


The priest says: ‘The body 
of our Lord,’ etc. 

The deacon says over the 
chalice: ‘The precious blood,’ 
etc. 


pp. 298—9 Anthems said by 
the people during the com- 
munion. 

p. 300 A long prayer, sung in 
alternate verses by the people. 

[The first part of this prayer 
is not represented in A.] 


pp. 300 (end)—301. The 
second part of the foregoing 
prayer sung by the people. 

[Here A agrees closely, though 
it does not imply alternate reci- 
tation as in ‘ Apostles.’] 


p. 8301 The deacon: ‘ Let us 
all,’ etc. 
[Somewhat similar to A.] 


Somewhat similarly. 


The deacon: ‘Let us pray. 
Peace be with us.’ 

p. 802 Two prayers by the 
priest which may correspond in 
part to what underlies A. 


Then follow Psalms with re- 
sponses interjected. 


p. 303 The Lord’s Prayer. 


[Χ1] LITURGICAL HOMILIES OF NARSAI 


Narsai A. ‘ Apostles.’ 


The Dismissal. ‘Then the priest goes The Dismissal. ‘He who hath 
forth and stands at the door of the altar... blessed us with all spiritual 
and blesses the people...He that hath blessings, etc. [The blessing 
blessed us with every blessing of the takes the form of a prayer of 
Spirit in heaven, may He also now bless _ considerable length.] 
us all with the power of His mysteries,’ The people answer: ‘Amen.’ 
He makes the sign of the cross with his 
hand (p. 297). 


From the foregoing comparison it is, I think, evident that the 
liturgy commented upon in A is closely related to that of the 
Apostles Addai and Mari. Not only is the general structure the 
same, but many of the prayers paraphrased in A appear to be 
nearly identical with those in corresponding positions in ‘ Apostles.’ 
If, however, we may assume—and this appears to be the case— 
that Narsai has given us a fairly full and accurate account of his 
rite, it is plain that ‘ Apostles’ as it at present stands must be the 
outcome of a gradual process of elaboration undergone by a once 
simpler form of the same liturgy. 

Narsai’s Homily on the Mysteries, then, enables us to trace 
back a considerable portion of the present ‘ Liturgy of the Apostles’ 
to the end of the 5th century. And that most of this part of 


‘Apostles’ was in existence before Narsai’s time I have little 
doubt}. 


There is one section in which A parts company with the 
present rite:—from the beginning of the Preface to the end of 
the Invocation of the Holy Spirit the literary correspondence, so 
noticeable elsewhere, lapses almost entirely. 


1. The Preface in A appears to have been not only consider- 
ably longer than in ‘ Apostles,’ but of a different character. 


2. A has a shorter form of the J'risagion—though the ex- 
pansions found in ‘Apostles’ may be posterior to the time of 
Narsai. 


1 It is possible, of course, that some of the items in ‘ Apostles’ which are found 
also in A may date only from the early days of the Nestorian Church. The present 
form of the Nestorian Creed—perhaps even the practice of reciting the Creed in the 
liturgy—may have been introduced by Narsai himself: ef. pp. lxxi ff. infra. 
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3. ‘Apostles’ has nothing corresponding to the short prelude 
to the Institution implied in A. It is even a matter of un- 
certainty whether it ever contained a formula of Institution at 
all. There appears to be no manuscript authority for any such 
form of words in this liturgy; and I understand that even at the 
present day the words of Institution are omitted in some of the 
outlying districts of the Nestorian Church. Their omission (in 
this rite) appears to have been general at the end of the 17th 
century, for this is one of the charges which Joseph II, Patriarch 
of the Chaldean Christians (+ 1714), brought against the Nestorians 
of his day (B.. 0. ur i 608). The 6th century Persian Anaphora 
also, the extant fragment of which was published by the late 
Dr Bickell', appears to have contained no actual formula of Insti- 
tution’. 


4, The Intercession in A, as in the other extant Nestorian 
liturgies, and also in Bickell’s Fragment, comes after the In- 
stitution (or the place which the Institution would naturally 
occupy) and before the Invocation; but it is much longer than 
that in ‘ Apostles, containing many items which, while they do 
not occur in the latter, are found in other Syrian liturgies. 


5. The Invocation described in A differs materially from that 
in ‘ Apostles, implying words to the effect that the Holy Spirit 
would make the bread and wine the Body and Blood of Christ. 


Narsai’s liturgy, then, runs parallel with the Liturgy of the 
Apostles except in the Anaphora portion. Now this is just what 
we find in the case of the two other extant Nestorian liturgies— 
those which bear the names of Theodore of Mopsuestia and 
Nestorius’. These are not complete liturgies, but only Anaphorae; 


1 From Brit. Mus. ms Add. 14669, fols. 21, 20 (the fols. are bound up in the 
wrong order in the vol. that contains them: 21 should precede 20). In 1871 Bickell 
published a Latin transl. in his Conspectus Rei Syrorum Literariae. The reading 
of the Syr. text upon which this transl. was based was published by him in 1873, 
in Z.D.M.G. xxvii pp. 608—613. A revised translation based upon a more 
careful study of the ms was prepared for Brightman’s Liturgies Eastern and 
Western vol. i, Appendix L (Oxford 1897) ; yet Bickell’s reading of the ms still 
leaves something to be desired. 

2 In spite of Bickell, Conspectus, p. 64. 

3 These two liturgies, together with ‘ Apostles,’ were first published in Syriac 
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and they use the Liturgy of the Apostles as their framework. 
This fact, together with the tradition as to the great antiquity 
of the Liturgy of the Apostles, supplies a fair presumption that 
the framework in question (1.6. the extra-anaphoral portion of 
‘Apostles’), in so far as it is represented by Narsai, is earlier than 
the second half of the 5th century. 

The root difference between Narsai’s liturgy and ‘ Apostles’ 
as it now stands lies in the Anaphora. Which of the two 
Anaphorae has, as a whole, the better claim to represent the 
Anaphora of the Liturgy of Addai and Mari as it existed at the 
end of the 5th century, when Narsai wrote? . 

Here there is the same presumption in favour of the Anaphora 
of ‘ Apostles’ on the ground of tradition. In support of this view 
is the fact that Narsai appears to be aware of some of the sources 
from which his Anaphora was compiled. Now Ebedjesu tells 
us that Narsai was himself the compiler of a liturgy*; and it is 
reasonable to suppose that in A we have his commentary upon 
the liturgy which he himself drew up. But since the liturgy 
underlying A, apart from the Anaphora, runs closely parallel to 
‘Apostles,’ it would appear that Narsai’s efforts at revision were 
confined mainly to the Anaphora. Indeed Ebedjesu’s description 
of his work (qurrdbh qurbdnd, ‘an [order of] offering of the 
oblation’) may well refer only to an Anaphora. 

I conclude then that in A we have an account of a liturgy 
which Narsai drew up, following closely an older Persian rite, 
attributed to Addai and Mari, except in the anaphoral portion 
where, for reasons of his own, he felt it desirable to make a some- 
what drastic revision. We have here, of course, no answer to the 
question, How much of the present Anaphora of ‘ Apostles’ is 
older than Narsai’s time? whereas in regard to the extra- 
anaphoral portion of the same rite we may safely conclude that 


by the members of the Archbishop of Canterbury’s mission to the Nestorian 
Christians at Urmi in Persia (1890). They were translated into English by Badger 
in The Syriac Liturgies of the Apostles Mér Adi and Μῶν Mari, of the Seventy, 
Mar Theodorus, of Mopsuestia, and Μῶν Nestorius (London 1875), from mss in 
Turkey. For other translations see Brightman Liturgies vol. i Introd. pp. 77 ff. 

1 Instance his remark at the end of the Intercession in A, that the priest here 
‘imitates Mar Nestorius in his supplication.’ 

2 Cf. supra p. xiv. 
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what is not vouched for by Narsai is for the most part later 
accretion. 


A in relation to the Liturgies of ‘Theodore’ and ‘ Nestorvus.’ 


I have already noticed a remark which Narsai makes at the 
end of his Intercession (A p. 288): ‘Of all these the priest makes 
mention before God, imitating Mar Nestorius in his supplication.’ 
Here Narsai explicitly refers us to the main source whence the 
Intercession in his liturgy was derived. It was drawn up in 
imitation of a prayer which he believed to have been composed, 
or used, by Nestorius; and fortunately he has given us a very 
full and adequate paraphrase of it. 

We naturally turn at once to compare it with the Intercession 
in the liturgy which bears Nestorius’s name; and I shall now set 
side by side the items of the two prayers in a summarised form, 
adding also in similar fashion those of the other extant ‘ Persian’ 
liturgies—‘ Apostles,’ ‘Theodore’ and Bickell’s Fragment (so far 
as it is legible). I give my own translations from the Syriac in 
each case, endeavouring to make them as uniform as possible. 
Any noteworthy coincidences with A will be italicised in the 
other lists. 


place.’ 


Narsai A. ‘ Nestorius.’ 
1. The Church. 1. Church (A 1). 
2. Priests [no doubt bishops and 2. Bishops (A 2). 
presbyters]. 3. Presbyters (A 2). 
3. Periodeutae (cf. ‘Theodore’). 4, Deacons (A 4). 
4, Deacons 5. ‘All the covenant of Thy people 
[‘that they (sc. 2, 3 and 4) may pure and holy’ (i.e., probably, 
be in purity and holiness’ (cf. ascetics—A. 9). 
‘Theodore’)]. 6. Sinners (A 15). 
5. Martyrs. 7. Himself (A 13). 
6. Confessors. 8. All those who help the Church. 
_ 7% Doctors. 9. ‘Those who pour out alms upon 
8, Kings and judges. the poor’ (A 14). 
9. Mourners and afflicted (=as- 10. ‘Heads and rulers’ (A 8). 
cetics). 11. The fruits of the earth and ‘the 
10, ‘The just and righteous in every mixings of the air’ (‘that the 


crown of the year may be 


Ixvi 


15. 
16. 


17. 


18. 
19. 


20. 
21. 


22. 
23. 
25. 
26. 


27. 
28. 
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Narsai A. 


‘The sons of holy Church of all 
grades.’ 
‘The deceased...who are deceased 
and departed in faith without 

doubting.’ 

Himself, 

‘Those who pour out alms upon 
the poor’ (cf. ‘Nestorius’). 

Sinners. 

‘Those for whom he is offering 
the sacrifices’ (‘that they may 
find favour and forgiveness 
of debts and offences’—cf. 
‘Theodore’). 

‘The heathen and gainsayers (or 
apostates) and those in error.’ 

All the world together. 

‘The air and crops of all the 
year’ (‘that the crown of the 
year may be prosperous and 
blessed’). 

‘ His own place and all places.’ 

‘Those sailing on the sea and in 
the islands’ (cf. ‘ Nestorius’). 

‘Those in straits and _perse- 
cutions’ (cf. ‘Nestorius’). 

‘Those in prisons and bonds’ 
(cf. ‘ Nestorius’). 

‘Those cast into exile afar off’ 
(cf. ‘ Nestorius’). 

‘'Thosevexed with sicknesses and 
diseases’ (cf. ‘ Nestorius’). 

Those tempted by demons?. 

The enemies of the Church. 

The debts of the whole ecclesi- 
astical body. 


‘ Nestorius. 


blessed by Thy goodness’— 
A 19}: 

12. This place and its inhabitants. 

13. All places and their inhabitants 
(A 20). 

14. All ‘sailing on the sea’ (A 21). 

15. Those on (land) journeys, 

16. All ‘in straits and persecutions’ 
(A 22). 

17. All ‘in bonds and prisons’ (A 23). 

18. All ‘cast out afar of into the 
islands in oppression and 
slavery’ (A 21, 23). 

19. All ‘believing brethren in cap- 
tivity’ (or exile—A 24), 

20. All ‘tempted and vexed with - 
grievous sicknesses and diseases’ 
(A 25). 

21. Enemies and haters (A 27). 

[After a couple of long prayers 

the priest prays that God would re- 

member over the oblation the fathers 

and patriarchs, prophets, apostles, 

martyrs, confessors, bishops, doctors, 

presbyters, deacons, ‘and all the sons 

of our ministry who have departed 

this world, and all our Christian 

brotherhood, and all those who in 

true faith are deceased from this 

world’ (cf. A 12)]. 


‘In ‘Apostles’ we read in the prayer after the Diptychs (‘And for all 


Catholici,’ etc.) : ‘for the crown of the year that it be blessed and completed by 
Thy goodness.’ The expression ‘ the crown of the year’ (Ps. lxv 11 [LXX Ixiv 127) 
is also found in the prayer for the fruits of the earth in the Liturgies of St Basil, 
St James, and in the.Syrian Jacobite. For the phrase ‘the mixings of the air’ 
οἵ. Const. Apost. viii 12, ὑπὲρ τῆς εὐκρασίας τοῦ ἀέρος. 


and that of the Syrian Jacobites. 


2 Cf. the Intercession in Const. Apost. viii 12, that of the Liturgy of St James, 
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ς Theodore.’ 


Church (A 1). 

\ (‘that they 
may minister 
before Thee 


Bishops (A 2) 
Periodeutae! (A 3) 


—~— 


Presbyters purely and 
Deacons (A 4). sincerely and 
holily’). 


Members of the Church here and 
in every place (cf. A 10, 20). 

Himself (A 13). 

‘All for whom this oblation is 
offered’ (‘that they may find before 
Thee mercy and favour’—A 16). 

‘The fruits of the earth and the 
mixings of the air’ (‘that the crown 
of the year may be blessed by Thy 
goodness’—A 19). 

All those in sin and in error 
(A 15, or 17). 

[In a separate prayer the priest 
prays that the sacrifice may be accept- 
able for the former just men, prophets, 
apostles, martyrs, confessors, bishops, 
doctors, priests, deacons, ‘and all the 
sons of holy Church who are deceased 
from this world ἐν the true farth’ 
(cf. A 12).] 


Ixvil 
‘ Apostles.’ 


Church (A 1). 
Just and righteous fathers (cf. 

A 10). 

Prophets. 

Apostles. 

Martyrs (A 5). 

Confessors (A 6). 

Mourners and distressed (=as- 
cetics—A 9). 

Needy and afflicted. 

Sick (A 25). 

Departed (A 12). 

Those present. 

Himself (A 13). 


Fragment. 


‘For [the Church ].’ 

‘For all [bishops (?)].’ 

‘For the whole priesthood.’ 

Apostles. 

Martyrs (A 5). 

Confessors (A 6). 

‘Righteous and just’ (A 10). 

‘ Believing kings’ (A 8). 

‘For the crown of the year, that 
it may be blessed’? (A 19). 


These lists shew that A, ‘Apostles’ and the Fragment have a 


somewhat remarkable point of agreement against ‘Theodore’ and 
‘Nestorius’: in the three former the commemorations of living 
and dead are all mixed up together; in the two latter they are 
kept apart, the departed being commemorated after the living in 
a separate prayer*. The bishops, doctors, etc., mentioned just after 


1 Badger, op. cit. p. 21 translates ‘chorepiscopi’: but no doubt his text also 
had ‘ periodeutae,’ for the two offices have sometimes been treated as identical. 

2 This is all that can be’ made out with any certainty. 

3 In this matter A, ‘Apostles’ and the Fragment are in agreement with Const. 
Apost. viii 12; whilst ‘ Theodore’ and ‘ Nestorius ’ agree with St Cyril of Jerusalem, 
Catech. xxiii 8, 9, St Mark, St James and the Syrian Jacobite. In St Basil and 
St Chrysostom the dead are apparently commemorated before the living. 
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the prophets, apostles and martyrs in ‘Theodore’ and ‘ Nestorius’ 
are clearly distinct from those mentioned after the Church: they 
are the departed bishops, etc., and are referred to in the final 
clauses which commemorate all the departed—‘and all the sons 
of holy Church who are deceased from this world’ (‘ Theodore’) ; 
‘and all the sons of our ministry who have departed this world’ 
(‘ Nestorius’). 

But I think it probable, in spite of this difference in arrange- 
ment between the Intercessions of A and ‘Nestorius,’ that the 
latter is in some way related to the prayer of Nestorius of which 
Narsai tells us that his own Intercession is an imitation. The 
italics in the list of ‘ Nestorius,’ above, represent the same Syriac 
words and expressions as in A, and, when we remember that A is 
only a metrical paraphrase, some of these verbal coincidences 
will appear sufficiently striking. I call attention especially to 
‘Nestorius’ nos. 9 and 20 as compared with A nos. 14 and 25. 
In 16 and 17, again, we have the same pairs of Syriac words as in 
A 22, 23. 

But verbal coincidences with A are not entirely confined to 
‘Nestorius’: ‘Theodore’ is alone with A in mentioning the 
‘periodeutae.’ Again, in the prayer for the clergy it is asked in 
‘Theodore’ that they may minister ‘purely’ and ‘holily, and in 
A that they may be in ‘purity and holiness. In the prayer for 
those for whom the sacrifice is especially offered it is asked in 
both A and ‘Theodore’ that they may ‘find’ ‘ favour, 

Whatever be the ‘significance of these points of agreement 
with A on the part of ‘Theodore, it would appear probable 
that the prayer of Nestorius to which Narsai refers either is the 
actual Intercession now found in ‘ Nestorius',’ or has supplied the 
basis of the present Intercession of ‘Nestorius’ as well as of that 
of Narsai. 


It remains to enquire, What grounds, if any, are there for 
thinking that ‘Theodore’ and ‘ Nestorius’ are ultimately based 
upon liturgies actually composed, or used, by the men whose 
names they bear? I say ‘based upon, for in arrangement at 


* Due allowance, of course, being made for modifications which ‘ Nestorius’ 
may have undergone in the course of subsequent centuries. 
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least they conform to the Persian model—having the Intercession 
between the Institution and the Invocation. 

Theodore of Mopsuestia is credited with the composition of a 
liturgy by Leontius of Byzantium (c. A.D, 531), who accuses him 
of having written an Anaphora over and above that delivered by 
the Fathers to the Churches, and without respecting that of ‘the 
apostles’ or that of St Basil. Leontius asserts that Theodore filled 
the liturgy with ‘ blasphemies’ (i.e. heretical phrases). Renaudot? 
thinks there is nothing in the present ‘Theodore’ to justify such 
a charge, and concludes that it could not be the Anaphora alluded 
to by Leontius. Assemani however points out* that the words 
‘God the Word put on a complete man, even our Lord Jesus 
Christ ; and He (Jesus) was perfected and justified by the power 
of God and by the Holy Spirit*’ would have been sufficient to 
call forth the censure of Leontius. ΤῸ Theodore Ebedjesu does 
not ascribe a liturgy: he says only that he wrote ‘a Book on the 
Mysteries®.’ 

Of Nestorius Ebedjesu says that he wrote a ‘prolix liturgy®.’ 
There can be little doubt that this refers to ‘Nestorius,’ the 
prayers in which are of inordinate length’. Timothy 11 (Nes- 
torian Patriarch 1318—28) quotes St Ephraim, St Chrysostom 
and Nestorius as authorities for the opinion that our Lord ‘ate of 
that Body of which He said: This is My Body*’ [The Institution 
in ‘ Nestorius’ contains the words ‘and ate.’] He further quotes 
the Liturgy of Nestorius in proof of the view that all the prayers 
in the liturgy are directed to the Father®. 


1 Migne P. G. lxxxvi 1808 ce. The passage is quoted by Renaudot Lit. Orient. 
ii 582, Assemani (B. Ο. 111 i 36) accused Renaudot of error in making the passage 
refer to Theodore (he himself understood it to refer to Nestorius), but in B. O. 
ΠῚ ii p. 228 he corrected himself. 

2 Op. cit. p. 583. 3 B. Ο. 11 ii 228. 

4 In the prayer following the Intercession. 

5 B. O. 11 i 33. The title of this work offers a plausible suggestion as to the 
source whence Narsai drew the prayer of thanksgiving which he says Theodore put 
into our Lord’s mouth when He ‘ gave thanks’ at the Last Supper (cf. A p. 286). 

6 Chssitsa meaan: ibid. p. 36. 

7 Ebedjesu says further (B. O. m1 i 36) that the liturgy of Nestorius was 
translated into Syriac by Marabhé (Catholicus a.p. 536—552); though Wright 
(Syr. Lit. p. 117 note 2) points out that ‘the same remark is made as to the liturgy 
of Theodore’ in the Brit. Mus. ms Add. 7181. 

8 B. O, uri 577. 9 Ibid. p. 578. 
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That ‘Nestorius’ at least was compiled on the basis of a liturgy 
believed to have come from Nestorius himself the evidence of 
Narsai would seem to put beyond doubt. That both ‘Theodore’ 
and ‘Nestorius’ go back in substantially their present form to 
the early days of the Nestorian Church—perhaps to the first half 
of the 6th century—I believe to be probable. 

The expulsion of the followers of Ibas from Edessa in 457 was 
followed immediately by the foundation of the new School αὖ 
Nisibis by Narsai and his friend Barsaumaé, bishop of the city. 
With the foundation of this School began, undoubtedly, the de- 
finite formation of what is now known as the Nestorian Church, 
severed from the communion of the Churches of the Roman 
Empire. The members of the new School professed to follow the 
doctrines of Diodore, Theodore, and Nestorius; and the com- 
mentaries of Theodore were taken as the standard and foundation 
of their exegesis of Scripture. From Nisibis other Schools were 
founded, and the writings of Theodore, now finally banished from 
Edessa, began to be propagated throughout the Persian Empire: 
‘Edessa was darkened, but Nisibis shone forth ; and the dominions 
of the Romans were filled with error, but those of Persia with the 
knowledge of true religion’ 

This great movement eastwards of Antiochene theology, accom- 
panied as it was by the organization of a new Church, would be 
an occasion for attempts at revising the older Persian liturgies 
on Greek, and doubtless Antiochene, models. It is not surprising, 
therefore, that the only other Nestorian liturgies, besides ‘Apostles,’ 
‘Theodore’ and ‘Nestorius, of which history has preserved the 
record were drawn up at the end of the 5th century, and at 
Nisibis, by the two founders of the new School, Narsai and 
Barsauma*. Of the liturgy of Barsaumaé we know nothing beyond 
the fact of its existence, which is mentioned by Ebedjesu. As 
regards that of Narsai, it is probable that it was only a revision, 
under the influence of Greek documents, of the older Persian 
Liturgy of the Apostles Addai and Mari. 

In connection with Narsai’s use of liturgical documents coupled 
with the names of Theodore and Nestorius, the question as to the 


1 Barhadhbeshabba Chron. apud Mingana, Preface p. 35. 
2 See supra p. xli. 
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exact date when these documents were translated into Syriac 
is probably not a practical one, for it is more than likely that 
Narsai himself knew Greek. He was for twenty years head of 
the Persian School at Edessa before he came to Nisibis, and ‘the 
Persian School at Edessa was...the chief seat of the study of 
Greek during the early days of the Syrian literature’ The cele- 
brated Ibas, who was bishop of the city from 435 to 457, and 
Rabbila, his predecessor (411—435), both knew Greek thoroughly. 
Ibas was one of the first to take part in the translation of the 
writings of Theodore, and the work was carried on by several 
of Narsai’s own disciples?» Narsai tells us of himself, in his 
Homily on the three Doctors*, that all his proficiency in the 
Scriptures was derived from the study of Theodore’s commentaries ; 
and we gather from the same Homily that he was acquainted 
with works of Diodore and Nestorius: these three fathers, he 
says, taught the same doctrine. It was at the very time when 
the work of translating Theodore’s writings was being actively 
prosecuted at Edessa that Narsai was chosen to be the head of 
the Persian School in that city, as its most brilliant ornament : 
‘for there was not his like among them all‘ 


V. The Creed in A. 


The Creed paraphrased in A (pp. 274—5) is plainly the same 
(minor divergencies apart) as that at present in use among the 
Nestorians. The latter is, in turn, identical with that in the 
baptismal rite drawn up by Ishd‘yabh 1Π15 (Nestorian Catholicus 
A.D. 647—cirea 658). Now Caspari has pointed out® that this 
Nestorian Creed has very marked Antiochene affinities. He com- 
pares it with the fragment of a Creed which Cassian (Contr. Nest. 
vi 3) quotes in a Latin translation and declares to have been 
Nestorius’s own Creed’. It will be instructive to place the Creed 


1 Wright op. cit. p. 61. 

2 Ibid. pp. 63, 64. 

3 Journal Asiatique, 9th series, xiv p. 475. 

4 Barhadhbeshabb&é apud Mingana ibid. p. 33. 

5 See Diettrich Die nestorianische Taufliturgie p. 31. 

6 Quellen i pp. 125 ff. 

7 This fragment, together with a shorter Greek one (extending from θεὸν ἀληθινὸν 
to Ποντίου Πιλάτου) of the same Creed, and a fragment of the last clause of all taken 
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of A side by side with the present Nestorian formula and Cassian’s 


fragment. 


present Nestorian Creed. 


Narsai A. 


Now we believe in 
one God the Father, who 
is from eternity, who 
holds all? by the hidden 
nod of His Divinity ; 


Who made and _ fash- 
ioned all things that are 
visible and invisible... 


And in one Lord Jesus 
Christ, the Son of God.... 


He is Only-begotten in 
His Godhead, and F%rst- 
born in His body, who 
became-First-born? to 
all creatures from the 
dead ; 


Who of His Father is 
begotten: and He is 
without beginning, 


and He in no wise be- 
came nor was made with 
creatures, 


since He is God who is 
from God— 


Son who is from the 
Father, and from the 


Nestorian Creed’. 


We believe in one 
God the Father Al- 
mighty, 


the Maker of all things 
that are visible and 
invisible. 


And in one Lord Jesus 
Christ, the Son of God, 


the Only-begotten: the 
First-born of all crea- 
tures : 


He who of His Father 
was begotten before all 
the worlds, 


and was not made: 


true God who is from 
true God— 


Son of the nature‘ of 
His Father ; 


The italics in A mark the points of contact with the 


Cassian’s Fragment. 


Credo in unum et 
solum verum Deum, 
Patrem omnipotentem, 


creatorem omnium visi- 
bilium et invisibilium 
creaturarum. 

Et in Dominum nos- 
trum Jesum Christum, 
Filium ejus 
unigenitum et primo- 
genitum totius  crea- 
turae, 


ex eo natum ante omnia 
secula 


et non factum, 


Deum verum ex Deo 
vero, 

[Gr. fragm. θεὸν ἀληθινὸν 
ἐκ θεοῦ ἀληθινοῦ,] 
homousion Patri; 
[ὁμοούσιον τῷ πατρί, 


from a sermon of St Chrysostom preached at Antioch (no. 40 on 1 Cor. ed. Paris. 
t. x, pars i, pp. 441, 442) are to be found in Hahn’s Bibliothek der Symbole 


pp. 141—3. 


11 give a literal translation from the Urmi Syriac text, p. 8. 

? This (when used absolutely) is the regular Syriac phrase for ‘Almighty.’ It 
is the same as that rendered ‘ Almighty ’ in the Nestorian Creed. 

3 Expressed by a single verb in Syriac. 

4 One of the Syriac equivalents for ὁμοούσιος. 
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nature of His Father, 
and equal with Him in 
all His proper (things) ; 
and by Him were shewn 
forth the worlds and 
everything that was 
(made) was created.... 


Who for the sake of us 


camedown fromheaven... 


and fashioned - as - ὃ - 
body! a temple by the 
power of the Holy Spirit 
from a daughter of 
David, 

and became man,... 


and His body was con- 
ceived in the temple of 
Mary without wedlock, 
and He was born above 
the manner of men; 
and He suffered and 
was crucified 


and received death 
through His manhood 
while Pilate held the 
governorship ; 


and He was in the grave 
three days, like any dead 
(man); and He arose 
and was resuscitated, as 
τέ is written in the pro- 


phecy ; 


1 The Syriac verb is the same as that rendered ‘ was 
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by whose hands the 
worlds were fashioned 
and everything was 
created : 


He who for the sake of 
us 


men, and for the sake 
of our redemption, 


came down from heaven, 


and was incarnate of 
the Holy Spirit, 


and became man, 


and was conceived and 
born of Mary the Virgin; 


and He suffered and was 
crucified 


in the days of Pontius 
Pilate, 


and was buried ; 


and He arose the third 
day, as it is written ; 


column, except that 10 15 active instead of passive. 


Ο. 


Ixxill 


Cassian’s Fragment. 


per quem et secula com- 
paginata sunt et omnia 
facta. 

[δι οὗ καὶ of αἰῶνες 
κατηρτίσθησαν 
πάντα ἐγένετο") 
Qui propter nos 
[τὸν dv ἡμᾶς] 


venit 
[κατελθόντα] 


et natus est ex Maria 
Virgine, 

[καὶ γεννηθέντα ἐκ Μαρίας 
τῆς ἁγίας τῆς ἀειπαρθένου 
(υ. 1. τῆς ἁγίας παρθένου) ] 
et crucifixus 

[καὶ σταυρωθέντα] 


sub Pontio Pilato 

[ἐπὶ Ποντίου Πιλάτου καὶ 
τὰ ἑξῆς τοῦ συμβόλου. | 
et sepultus, 


et tertia die resurrexit 
secundum scripturas, 


incarnate’ in the opposite 


Τὰ 


ΙΧΧΙΥ 


Narsai A. 


and He ascended to the 
height, to the heaven of 
heaven, that He might 
accomplish all ; 

and He sat in glory at 
the right hand of the 
Father who sent Him ; 


and He ἐξ about to come 


at the completion of the 
times for the renewal of 
all, 

and to judge the living, 
and the dead also who 
have died in sin. 


And we confess also the 
Holy Spirit, an eternal 
Being,... 


Him who from the Father 
proceedeth in a manner 
unsearchable, 


and giveth life to all in- 
telligent beings which 
by Him were created. 


And we confess also one 
Church, 


catholic, patristic, and 
apostolic, sanctified of 
the Spirit. 

And again we confess 
one bath and baptism 


wherein we are baptized 
unto the pardoning of 
debts and the adoption 
of sons. 

And we confess again 


also the resurrection 
which is from the dead ; 


Nestorian Creed. 


and He ascended to 
heaven ; 


and He sat at the right 
hand of His Father ; 


and again He is about 
to come 


to judge the dead and 
the living. 


And in one Holy Spirit, 


the Spirit of truth,— 


Him who from the Fa- 
ther proceedeth, 


the life-giving Spirit. 


And in one Church, 


holy and apostolic, ca- 
tholic!. 


And we confess one bap- 
tism 


unto forgiveness of sins. 


And the resurrection of 
our bodies ; 
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Cassian’s Fragment. 


et in caelos ascendit, 


et iterum veniet 


judicare vivos et mor- 
tuos. 
[Et reliqua. ] 


[Chrysostom: kal εἰς 
ἁμαρτιῶν ἄφεσιν 


καὶ εἰς νεκρῶν ἀνάστασιν 


1 Cf. ‘Nestorius’ (Urmi text, p. 47): ‘and on behalf of the holy, apostolic, 


catholic Church.’ 
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Narsai A. Nestorian Creed. Cassian’s Fragment. 


and that we shall bein and the life that is for καὶ εἰς ζωὴν αἰώνιον. 
new life for ever and ever andever. Amen. 
ever. 

Tn view of the general accuracy with which Narsai has repro- 
duced his Creed—clearly the same in all essential points as the 
present Nestorian—in spite of the circumlocutions enforced by the 
metre, one or two divergencies which appear in the paraphrase 
are the more significant. I notice especially (1) the absence of 
the words ‘men, and for the sake of our redemption, and (2) the 
unusual order (in Syriac) ‘living and dead.’ In both points A is 
in agreement with Cassian’s fragment. It is right, however, to 
point out that in the first of these cases the words apparently 
absent are possibly represented in the paraphrase: the full text is 
as follows: ‘who for our sake came down from heaven without 
change (of place), that He might redeem our race from the slavery 
of the Evil One and Death’ In the second case there is, of 
course, nothing remarkable in the fact that Cassian’s fragment has 
the order ‘living and dead, which is usual in Greek and Latin 
Creeds; but it is somewhat surprising to find it in A, when the 
present Nestorian Creed has the other order. I have pointed out 
elsewhere® that ‘dead and living’ is almost invariable in earlier 
Syriac Creed documents, and in passages in the works of Syriac 
writers where there appears to be a reference either to a Creed or 
to some liturgical text. It is already found in the official 
Nestorian Creed in the time of Ishé‘yabh III (7th century). This 
order came so naturally to the Syriac ear that even in translating 
from a Greek passage which had ‘living and dead, or in copying 
a passage where the Greek order had been given correctly in the 
original translation, there was a tendency on the part of Syrian 
translators or scribes to substitute ‘dead and living®’ Thus the 
order ‘living and dead’ in A suggests immediate influence of a 
Greek original. 

There is another Syrian factor which may be introduced into 
the comparison of the Creed in A with the present Nestorianum 


* The additional words are found twice in the liturgy of ‘Theodore’ (Urmi text 
PP. 35, 38) in passages where the Creed is apparently quoted. 

2 In an article on ‘ The Early Syriac Creed’ in the Zeitschrift fiir die neutesta- 
mentliche Wissenschaft, July 1906, pp. 214 f. 


* For examples and references see the article just referred to, pp. 214 f. 
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and Cassian’s fragment. The two latter agree with the Creed in 
Const. Apost. vii 41 in introducing the clause ‘First-born of all 
creatures (or creation)’ after ‘Only-begotten’; while the words in 
the first article of Cassian’s fragment (‘in unum et solum verum 
Deum Patrem omnipotentem’) appear to be directly connected 
with εἰς ἕνα ἀγέννητον, μόνον ἀληθινὸν θεὸν παντοκράτορα in 
Const. Apost. Now in Art. 7 we read in A: ‘and He is about to 
come at the completion of the times.’ The italicised words are not 
found in the present Nestorian Creed; but in Const. Apost. we 
have καὶ πάλιν ἐρχόμενον ἐπὶ συντελείᾳ τοῦ αἰῶνος. Cassian 
stops before this point, but the Creed he quotes from may well 
have contained the expression found in Narsai and Const. Apost., 
which is found also in the fourth Creed of Antioch (A.D. 341). 
The agreement of A with Const. Apost.in the two following cases 
may be due only to the accident of paraphrase :—(1) Art. 1: Const. 
Apost. κτίστην καὶ δημιουργὸν τῶν ἁπάντων; A, ‘who made and 
fashioned all things’; (2) Art. 4: Const. Apost. καὶ ἀποθανόντα 
ὑπὲρ ἡμῶν; A, ‘and received death through His manhood.” 

Whatever may be thought of the apparent points of agreement 
between A and Cassian against the present Nestorian Creed, it is 
plain that the Creed in Narsai’s liturgy bore a very remarkable 
resemblance to that in use at Antioch in the time of Nestorius. 
Whether before Narsai’s time there existed a Syriac Creed 
modelled upon one in use at Antioch, or whether the Creed in A 
is merely a Syriac adaptation of Nestorius’s own, due to the 
founders of the new Persian School, can hardly be determined. 
In view of the influences at work in the Persian Churches at the 
end of the 5th century, the latter alternative has at least a fair 
claim to be considered. It is even a question whether the actual 
recital of the Creed in the Persian liturgy does not date from this 
period. 


* Another formula which appears to me to bear evident marks of Syrian 
influence is the fourth of Sirmium (a.p, 359), which was composed by the Syrian 
Mark of Arethusa [see some remarks on this creed by Dr Sanday in J. T. S. iii 
p. 17]. Inotice herein: (1) ἕνα τὸν μόνον καὶ ἀληθινὸν θεὸν, πατέρα παντοκράτορα: 
cf. Nestorius, apud Cassian, and Const. Apost. (2) κτίστην καὶ δημιουργὸν τῶν 
᾿ς ἁπάντων : cf, Const, Apost, and Narsai(?). (8) δι᾽ οὗ of re αἰῶνες κατηρτίσθησαν καὶ 
τὰ πάντα ἐγένετο: οἵ, Nestorius, Narsai and the present Nestorian Creed. (4) καὶ 
ἐλευσόμενον ἐν τῇ ἐσχάτῃ ἡμέρᾳ τῆς ἀναστάσεως: cf. Const. Apost., 4th formula of 
Antioch and Narsai. 


—— 


HOMILY XVII (A). 


AN EXPOSITION OF THE MYSTERIES. 


vol. i 


On the Mysteries of the Church my thoughts mystically p. 270 


pondered ; and I desired to reveal the thought of the heart by 
the speech of the mouth. By the speech of the mouth I desired 
to tell of their greatness, and with words to depict an image of 
their glory. Upon their glory my mind gazed narrowly ; but 
dread seized upon me and caused me to desist (and) left me 
without performance. Without performance I stood still, for I 
was disturbed; and I began to cry out passionately with the 
son of Amos. With the son of Amos I gave woe to myself, as 
one defiled who in his defilement had fixed the gaze of his 
mind on the Mysteries of his Lord. On these things I pon- 
dered, and with fear I turned back; and the Spirit by Its 
beckoning encouraged me to enter the holy of holies. Into the 
holy of holies of the glorious Mysteries It permitted me to 
enter, that I might reveal the beauty of their glory to the 
sons of the Mystery. Come, then, O son of the divine Mystery, 


hear the record—marvellous to tell—of the Mysteries of the p. 271 


Church. ‘I have a mystery (or secret), I have a mystery, I 
have a mystery'!’—(I) and mine, the prophet cries: with 
understanding, then, hear the mystery that is expounded to 
thee. 

Lofty, in truth, and exalted is this mystery that the priest 
performs in the midst of the sanctuary mystically. Mystically 
the Church depicts the glorious Mysteries ; and as by an image 
she shews to all men those things that have come to pass. 


1 Isaiah xxiv 16 (Pesh.). Instead of the last occurrence of the phrase the 
Peshitta has ‘Woe unto me.’ 
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Those things which came to pass in the death of the Son she 
commemorates by the Mysteries; His resurrection also from the 
dead she reveals before all. A mystery mystically shews that ἢ 
which has come to pass and that which is to come about: but 
the Church shews mystically in her Mysteries only that which 
has come to pass. 

The Church performs her Mysteries in secret away from 
those that are without; and the priest celebrates privately 
within the sanctuary. Only her children and her sons, the 
baptized and the signed, does she allow to enjoy communion 
in these adorable Mysteries which she performs. 

Wherefore she cries out before the hearers through the 
deacons to bow the head and receive the blessing from the 
priesthood : ‘ Bow your heads, Ὁ ye hearers, believers, baptized, 
and receive the blessing from the laying on of the hands of the 
bright(-robed) priest.’ 

And when they have been blessed, another proclamation is 
made to them: ‘Let every one that has not received baptism 
depart hence’; go forth, ye unbaptized, ye shall not partake of? 
the Mysteries of the Church; for only to them of the house- 
hold is it permitted to partake”. 

Again in a different manner another proclamation is made : 
‘Let every one that has not received the sign (rushmd) of life 
depart from hence’; and every one that has repented and 
returned from unorthodox heresy, until he is signed he shall 
not partake of* the Mysteries of the Church’. Every one, 
again, that has denied his faith and has returned to his (former) 
condition, until he is absolved by the sign of the Church he 
shall not partake’. 

Again another proclamation is made in a different order: 
‘Let every one that receives not the Body and the Blood 
depart from hence’: every one that has been proscribed by the 
priesthood and forbidden to receive; and at the season when 
they (the Mysteries) are offered he may not remain. Whoso 


1 Or, ‘take part in.’ 2 Or, ‘take part.’ 
3 Or, ‘take part in.’ 

4 Of. the seventh canon of the Synod of Laodicea. 

5 Or, ‘ take part.’ 
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has been forbidden by the canon (κανών) to receive the Sacra- 
ment, it is not even permitted to him to stand in the place 
where they (the Mysteries) are being offered. He that is sick p. 272 
(and) ailing, and perforce is unable to receive, he may not even 
stand in the nave (hatkld) where they (the Mysteries) are being 
consecrated. 

Sadly they all go forth from the midst of the nave, and 
lament and stand with great mourning in the (outer) court 
(déréthd) of the Church, congratulating those who remain in 
that enjoyment, and giving woe to themselves for their ex- 
clusion. By her expulsion (of these) Holy Church depicts 
typically those that go forth into that darkness which is in 
Gehenna. The king saw a man not clad in the garments of 
glory, and he commanded and they bound him and cast him 
forth into that outer darkness. So the Church scans her con- 
gregations at the time of the Mysteries, and every one that is 
not adorned with clean garments she casts forth without. 

After these the proclamation concerning the hearers is 
made, that they should go and see to the doors of the Church 
and keep watch by them: ‘Go, ye hearers, see diligently to 
the outer doors, that no one of (those belonging to) strange 
religions may enter.’ Beside the doors these stand as _hire- 
lings, not partaking of the Mysteries of the Church like those 
of the household. Of these did the prodigal son, who squan- 
dered his substance, make mention, and meekly he asked to be 
made as one of the hired servants. 

In that hour let us put. away from us anger and hatred, 
and let us see Jesus who is being led to death on our 
account. On the paten (πίναξ) and in the cup He goes forth 
with the deacon! to suffer. The bread on the paten and the 
wine in the cup are a symbol of His death. A symbol of His 
death these (the deacons) bear upon their hands; and when 
they have set it on the altar and covered it they typify His 
burial: not that these (the deacons) bear the image of the 
Jews, but (rather) of the watchers (i.e. angels)? who were 


1 The context would seem to require ‘ deacons.’ 
2 And so elsewhere. ‘Watcher’ is a very common Syriac synonym for 
‘angel,’ especially in verse compositions. 
1—2 
4 
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ministering to the passion of the Son. He was ministered to 
by angels at the time of His passion, and the deacons attend 
His body which is suffering mystically. 
The priests now come in procession into the midst of the 
p. 273 sanctuary and stand there in great splendour and in beauteous 
adornment. The priest who is selected to be celebrating this 
sacrifice, bears in himself the image of our Lord in that hour. 
Our Lord performed a mediation between us and His Father ; 
and in like fashion the priest performs a mediation. Hear, O 
priest, whither thou hast been advanced by reason of thine 
order. Stand in awe of thy Lord, and honour thine order as it 
is fitting. See, thou hast been exalted above cherubim, above 
seraphim ; be above nature in thy manners, as it beseems thee. 
See, thou hast been trusted to administer the treasures of 
thy Lord; be without blemish and without blame as it is 
commanded thee. In this fashion the priest stands in that 
hour, nor can aught compare with the greatness to which he 
is advanced. All the priests who are in the sanctuary bear 
the image of those apostles who met together at the sepulchre. 
The altar is a symbol of our Lord’s tomb, without doubt; and 
the bread and wine are the body of our Lord which was em- 
balmed and buried. The veil also which is over them presents 
a type of the stone sealed with the ring of the priests and 
the executioners (questionarit). And the deacons standing on 
this side and on that and brandishing (fans)' are a symbol 
of the angels at the head and at the feet thereof (sc. of the 
tomb). And all the deacons who stand ministering before the 
altar depict a likeness of the angels that surrounded the tomb 
of our Lord. The sanctuary also forms a symbol of the Garden 
of Joseph’, whence flowed life for men and angels. In another 


1 The verb kash signifies in the aphel conjugation ‘to scare away,’ ‘drive off.’ 
It is used in Gen. xv 11 of Abraham driving away birds from the sacrifice. Here 
and below (p. 12) it is employed absolutely to describe the action of the 
deacons in guarding the sacred elements. Since there is a noun makkeshta 
(formed from the aphel conjugation of the same verb) which means ‘a fan,’ we 
may conclude (comparing Const. Ap. viii 12) that Narsai uses the corresponding 
verb in the sense of ‘ fanning,’ i.e. for the purpose of keeping off insects. 

2 In the 2nd century Gospel of Peter (c. 6) it is said that our Lord was 
buried in a ‘tomb (the place of?) which was called The Garden of Joseph.’ 
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order it is a type of that Kingdom which our Lord entered, 
and into which He will bring with Him all His friends. The 
adorable altar thereof is a symbol of that throne of the Great 
and Glorious, upon which He will be seen of watchers and men 
in the day of His revelation. The apse (κόγχη) typifies things 
below and above: it calls to mind the things that have been, 
and those that are to be it typifies spiritually. 

And as soon as the priests and the deacons together have 
taken their stand they begin to recite the Faith of the Fathers :— p. 274 

Now we believe in one God the Father who is from eternity, 
who holds all by the hidden nod of His Divinity; who made 
and fashioned all things visible and invisible ; and He brought 
the creation of the height and depth out of nothing. And in 
one Lord Jesus Christ the Son of God—+tone person (parsdpd), 
double in natures and their hypostases (qéndmé)t!. He is the 
Only-begotten in His Godhead, and first-born in His body, who 
became first-born unto all creatures from the dead: He who of 
His Father is begotten and is without beginning, and He in no 
wise became nor was made with creatures; for He is God who 
is from God, Son who is of the Father, and of the nature of 
His Father, and equal with Him in all His proper things; and 
by Him the worlds were shewn forth and everything was created 
that was (made); and in authority and worship and glory He is 
equal with His Father; who for our sake came down from 
heaven without change (of place), that He might redeem our 
race from the slavery of the Evil One and Death, and fashioned 
(as a body) a temple by the power of the Holy Spirit from a 
daughter of David; and He became man, and He deified His 
temple by the union. And His body was conceived in the 
temple of Mary without wedlock, and He was born above the 
manner of men. And He suffered and was crucified and 
received death through His humanity, while Pilate held the 
governorship. And He was in the grave three days like any 


The name is also employed by Jacob of Serfigh (Homiliae, ed. Bedjan, vol. ii 
p. 609) in an account of the passion in which he appears to be drawing upon 
Tatian’s Diatessaron (see Journal of Theological Studies viii 588—9). 

1 The verse within ++ is omitted by the editor from the text, but is given in 
the Preface p. 10, note 2. 
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dead (man); and He rose and was resuscitated according as it 
is written in the prophecy; and He ascended to the height, to 
the heaven of heavens, that He might accomplish everything ; 
and He sat in glory at the right hand of the Father that sent 
Him. And He is ready to come at the end of the times for the 
renewal of all things, and to judge the living, and the dead also 
who have died in sin. And we confess also the Holy Spirit, an 
eternal Being, equal in owsza and in Godhead to the Father 
and the Son, who proceedeth from the Father in a manner 
unsearchable, and giveth life to all reasonable beings that by 
Him were created. And we confess again one Church, catholic, 
patristic, and apostolic, sanctified by the Spirit. And again, 

p. 275 we confess one bath and baptism, wherein we are baptized 
unto pardon of debts and the adoption of sons. And we confess 
again the resurrection which is from the dead; and that we 
shall be in new life for ever and ever. 

This did the 318 priests seal; and they proscribed and 
anathematized every one that confesses not according to their 
confession. The Church confesses according to the confession 
of the Fathers, and she employs their confession also at the 
time of the Mysteries. At the time of the Mysteries her 
children thunder forth with their Faith, reciting it with mouth 
and heart, without doubting. 

And when the Faith has been recited in due order, at once 
the herald of the Church gives the command to pray: ‘ Pray,’ he 
says, ‘over the commemoration of the Fathers, the Catholici 
and Bishops with the Doctors, and with them the Priests, the 
Deacons also and all orders, and every one that has departed 
this world in faith, that they may be crowned in the day when 
they rise from the dead: and we with them, may we inherit 
life in that Kingdom. Pray, brethren, over the oblation which 
we offer, that it may be acceptable before God to whom it is 
offered ; and that by the brooding of the Holy Spirit it may be 
consecrated, that it may become unto us a cause of life in the 
Kingdom on high.’ 

With these (words) the herald of the Church urges the 
people, and he tells (them) to pray before God with a pure 
heart. 
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The priest now offers the mystery of the redemption of our 
life, full of awe and covered with fear and great dread. The 
priest is in awe and great fear and much trembling for his own 
debts and the debts of all the children of the Church. He 
is the eye of the whole ecclesiastical body; and he makes 
remembrance in his mind of the doings of all his fellow-servants. 
He is also the tongue of the whole body of Jesus: he is an 
attorney (ἐπίτροπος), and fulfils an advocacy (συνηγορία) on its 
behalf. Trembling and fear, for himself and for his people, lie p. 276 
upon the priest in that dread hour. In (his) awful character 
and office, an object of awe even to the seraphim, the son of 
dust stands in great fear as mediator. The awful King, 
mystically slain and buried, and the awful watchers, standing 
in fear in honour of their Lord! The ranks of watchers sur- 
round the altar in that hour, as Chrysostom has borne witness 
who saw them’. | 

In this frame of mind stands the priest to officiate, reverent, 
with great fear and trembling. Like Jacob he worships three 
times and three; and then he draws near to kiss the tomb of 
our Lord (ie. the altar). Jacob honoured his brother Esau 
with obeisances, and the priest honours with obeisances Jacob’s 
Lord. He kisses with love and affection the holy altar, and 
trusts to receive sanctification through his lips. He asks 
prayer of the deacons that are round about him, that by his 


1 I have not been able to discover any authority for this statement in the 
writings of St Chrysostom. But in one of the letters attributed to St Nilus, a 
disciple of the famous doctor, the following is given as Chrysostom’s own account 
of what he himself had often seen: ᾿Αρχομένου yap, φησὶ, τοῦ ἱερέως τὴν ἁγίαν 
ποιεῖσθαι προσκομιδήν, πλεῖσται ἐξαίφνης τῶν μακαρίων δυνάμεων ἐξ οὐρανοῦ κατελ- 
θοῦσαι, ὑπερλάμπρους τινὰς στολὰς περιβεβλημέναι, γυμνῷ τῷ ποδί, συντόνῳ τῷ 
βλέμματι, κάτω δὲ νεύοντι τῷ προσώπῳ περιστοιχήσασαι τὸ θυσιαστήριον μετ᾽ εὐλα- 
βείας καὶ πολλῆς ἡσυχίας καὶ σιωπῆς παρίστανται μέχρι τῆς τελειώσεως τοῦ φρικτοῦ 
μυστηρίου" εἶτα διαφεθέντες Kad’ ὅλον τὸν σεβάσμιον οἶκον τῇδε κἀκεῖσε ἕκαστος 
αὐτῶν τοῖς παρατυχοῦσιν ἐπισκόποις καὶ πρεσβυτέροις καὶ πᾶσι τοῖς διακόνοις τὴν 
χορηγίαν ποιουμένοις τοῦ σώματος καὶ τοῦ τιμίου αἵματος συνεργοῦσαι συμπράττουσι 
καὶ συνεπισχύουσιν (Ῥαΐγ. Gr. lxxix cols. 345—8). This, however, appears to be 
based on Chrysostom’s De Sacerdotio vi 4 (Patr. Gr. xlviii 682), where he 
describes a similar vision reported to him as having been seen by a certain 
worthy old man. It may be that in the 5th century the view was current that 
Chrysostom was here modestly veiling his own identity. The presence of angels 
at the celebration of the Mysteries is alluded to also in C (infra, p. 48). 


4 


8 , HOMILY XVII (A) 


humility he may receive mercy from the Merciful. He now 
prays with a contrite heart before God, and confesses his debts 
and the debts of the ecclesiastical body. The priest asks for 
hidden power together with (divine) help, that he may be 
performing his gift according to his desire; and in all that the 
priest says before God the people concur, and they seal his 
ministry with Amen. With Amen the people subscribe with 
the priest, and take part with him by their prayers and by 
their word (7.e. Amen). 

Then the priest blesses the people in that hour with that 
saying which the lifegiving mouth prescribed : ‘ Peace be with 
you,’ says the priest to the children of the Church, for peace is 
multiplied in Jesus our Lord who is our peace. ‘ Peace be 
with you,’ for death is come to naught, and corruption is 
destroyed through a Son of our race who suffered for our sake 
and quickened us all. ‘Peace be with you,’ for sin is removed 
p. 277 and Satan is condemned by a Son of Adam who has conquered 

and given victory to (or justified) the children of Adam. ‘ Peace 
be with you,’ for the Good Lord has been reconciled to you by 
the death of His Son who suffered on the cross for our sake. 
‘Peace be with you, for you have been made at peace with the 
angels by Him who has authority over the angels and reigns 
over all. ‘Peace be with you,’ because you have been united— 
the People and the Peoples—and the barrier has been broken 
down by Jesus who destroyed all enmity. ‘Peace be with you,’ 
for new life is reserved for you by Him who became a first-born 
unto all creatures in life incorruptible. ‘Peace be with you, 
because you have been summoned to the Kingdom aloft by 
Him who entered first to prepare a place for us all. 

The people answer the priest lovingly and say: ‘ With 
thee, O priest, and with that priestly spirit of thine. They 
call ‘spirit,’ not that soul which is in the priest, but the Spirit 
which the priest has received by the laying on of hands. By 
the laying on of hands the priest receives the power of the 
Spirit, that thereby he may be able to perform the divine 
Mysteries. That grace the people call the ‘Spirit’ of the 
priest, and they pray that he may attain peace with it, and it 
with him. This makes known that even the priest stands in 
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need of prayer, and it is necessary that the whole Church 
should intercede for him. Therefore she (the Church) cries out 
that he may gain peace with his Spirit, that through his peace 
the peace of all her children may be increased; for by his 
virtue he greatly benefits the whole Church, and by his 
depravity he greatly harms the whole community. ‘Peace be 
with thee,’ say the people to the bright(-robed) priest, mayest 
thou by thy conversation obtain peace with thy Spirit. ‘Peace 
be with thee,’ by whom are celebrated the Mysteries of the 
Church : ‘ Peace be to thy Spirit’ with thee through thy conduct. 
‘Peace be with thee,’ for great is the deposit entrusted to thee. 
May the peace of thy Spirit grow through thy diligence in 
things spiritual. 

Then the herald of the Church commands all the people to 
give the Peace, each one to his companion, in the love of our 
Lord. First the priests give the Peace in the midst of the 
sanctuary; and the people also give (it) in the nave in the 
same manner. It behoves him that gives the Peace to his p. 278 
brother in the Church to wash his heart from all hatred 
and anger and lust. This is the peace by which watchers and 
men shall be brought into concord in the day when the glorious 
Bridegroom comes to judge all. This is the peace in which 
there is no treachery and no hatred; but it is all light in light}, 
and perfect love, Blessed is he that gives the Peace with love 
to his brother, for it is he that shall receive perfect peace in the 
midst of his mind. Peace is the name of Christ, who makes all 
to be at peace, for it is He that has made peace between 
earthly and heavenly beings. Blessed is he that makes his heart 
peaceful at the hour of the Mysteries, for all his debts and 
hateful deeds shall be forgiven him. Here we should call to 
mind the saying of our Lord in which He strictly admonishes 
us about hatred: ‘If thou remember,’ He says, ‘that thy brother 
keepeth hatred in his heart, leave thine offering and go, pacify 
him, and then offer. ‘Go and pacify thy brother first, said our 
Lord, ‘and then offer that sacrifice which thou art offering.’ 


1 This unusual form of expression can be paralleled from another of Narsai’s 
Homilies in which he thrice speaks of Jonah as confined ‘tomb in tomb’ within 
the fish (vol. i pp. 140, 141, 143). 
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Even though the priest has been made a mediator to offer, 
yet let him be offering with the concurrence of the whole 
people. It behoves him, then, that offers this oblation to 
forgive the debts of his fellow-servants, and then to offer. But 
if he that keeps hatred in his heart against him be absent, let 
him forgive his debts before God with his mind. If a priest 
trample upon this commandment of the Lord of the worlds, 
let such an one know that there is no prayer nor oblation for 
him. 

While the Peace is being given in the Church from one to 
another, the Book of the two (sets of) names’, of the living and 
the dead, is read. The dead and the living the Church com- 
memorates in that hour, that she may declare that the living 
and the dead are profited by the oblation. And the people 
add: ‘On behalf of all the Catholici’—a prayer which follows 
upon that which has been recited in the reading of the book? 

p. 279 —‘On behalf of all orders deceased from Holy Church, and for 
those who are deemed worthy of the reception of this oblation: 
on behalf of these and Thy servants in every place, receive, 
Lord, this oblation which Thy servant has offered.’ 

The herald of the Church now cries and admonishes every 
one to confess to the Lord, and entreat of Him with purity of 
heart. ‘Stand well, he says, ‘look® with your minds on what 
is being done. Great is the Mystery in which ye are minister- 
ing, O ye mortals; the dread Mysteries, lo, are being conse- 
crated by the hands of the priest: let every one be in fear and 
dread while they are being performed. The priest has already 
advanced alone to pray: pray ye with him, that your peace 

11,6. the Diptychs. 

2 Lit., ‘what the book has proclaimed which has been read.’ 

3 Lit., ‘stand,’ he says, ‘ well, look.’ The adverb goes more naturally with 
‘stand,’ but it possibly admits of being taken with ‘look.’ In other Homilies 
Narsai frequently uses the phrase ‘look well’ (tae. Fav): once, almost 
certainly, and probably always, the words come as a reminiscence of the 
Liturgy. In vol. ii p. 66 Narsai says that his mind admonished itself to ‘look 
well’ upon the beauty of God; he goes on: ‘‘‘ Look well,” said my mind, giving 
counsel to itself.’ On p. 67 he goes on playing on the two words, together and 
separately, in a way that points to their being a quotation. He uses the phrase 


also i 12, ii 93, 137, 148, 215, 228 (bis), 235, 352. The present rite has: 
‘Stand well, and look.’ 
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may be increased through his mediation. Bend to the ground 
the glance of the eyes of your hearts, and stretch to the height 
the secret glance of your minds, and entreat earnestly and 
make supplication to the God of all in this hour which is full of 
trembling and great fear. Let no man dare to speak a word 
with his mouth; for he that speaks oversteps, transgresses, the 
commandment. And he that prays, with the heart let him 
pray, and not with the lips, and with the mind let him beg for 
mercy, and not with the tongue. And be ye standing in still- 
ness and fear, for lo, with us is that Peace which is greater 
than all knowledge.’ 

At this point the priest uncovers the adorable mysteries, 
and casts on one side the veil that is over them. This (the 
veil) being removed does not symbolize the resurrection, for 
neither was the stone rolled away at the moment of the resur- 
rection: after the resurrection a watcher removed, rolled away 
the stone; but the priests remove the veil before the symbol 
(lit. ‘mystery ’) thereof’. 

The priest first of all blesses the people with that Canon in 
which he makes his voice audible to the faithful: ‘The grace,’ 
he says, ‘of Jesus our Lord and the love of the Father and the 
communion of the Holy Spirit be with us’: that grace which p. 280 
our Lord has given us by His coming, may it give us confidence 
before His Majesty: ‘the love of the Father, who sent us the 
Son, who is from Him, may it open to us the door of mercy in 
the day of His coming: ‘the communion of the Holy Spirit,’ of 
which we have been made worthy, may it sanctify us and purge 
from us the filth of our offences. 

Then he prepares the people with an exhortation, and says: 
‘Let your minds be aloft? in this hour where King Messiah is 
sitting on the right hand. Be not taken up with vain thoughts 
of earthly things: look upon Him that is now mystically slain 

1 MIA pan =. The suffix here, being pointed as masc., cannot 
refer to either ‘resurrection’ or ‘stone.’ As the text stands it must refer to 
Christ. But the sense is not good. If we make a minute alteration in the 
ες printed text (reading the fem. instead of the masc. suffix) we can translate 
‘remove the veil before the mystery thereof,’ i.e. before the resurrection is 


symbolized by the consecration of the elements. 
2 Cf. C p. 56. 
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upon the altar, who sits in the height and asks mercy for 
sinners. 

The people answer: ‘Unto Thee, Lord, are our minds 
uplifted, the God of Abram and Isaac and Jacob, the glorious 
King: the glorious King whom the just and the Fathers 
have glorified, and in whom they have been glorified, and in 
whom they give glory without end.’ 

The priest adds: ‘This acceptable and pure oblation, lo, is 
offered to the Lord—the Lord of the height and the depth: 
He is the Lord that hath taken away and taketh away the sin 
of the world. It is sacrificed now that it may blot out and 
forgive your sins. Lo, it is offered on behalf of angels and 
men, that all together may delight therein in body and soul. 
Lo, it is offered for sinners and for the just, that they may be 
cleansed by it from the stains of their sins. Lo, it is offered 
for the defunct and for the living, that all peoples may find 
mercy in the sacrifice thereof. Lo, it is offered to the God 
of all as a pledge that He will save us from the torment of. 
Gehenna.’ 

The people answer: ‘It is meet and right and worthy and 
becoming to offer this oblation for all creatures.’ 

All the ecclesiastical body now observes silence, and all set 
themselves to pray earnestly in their hearts. The priests are 
still and the deacons stand in silence, the whole people is quiet 

p. 281 and still, subdued and calm. The altar stands crowned with 
beauty and splendour, and upon it is the Gospel of life and the 
adorable wood (86. the cross). The mysteries are set in order, 
the censers are smoking, the lamps are shining, and the deacons 
are hovering and brandishing (fans) in likeness of watchers. 
Deep silence and peaceful calm settles on that place: it is 
filled and overflows with brightness and splendour, beauty and 
power. 

The bright(-robed) priest, the tongue of the Church, opens 
his mouth and speaks in secret? with God as a familiar. He 
recounts the glory of that incomprehensible Divinity, which is 
the cause of intelligible and sensible beings, which cannot be 
comprehended or searched out or scrutinized, which cannot be 


1 The Syriac expression bérdz@ may only mean ‘ privately,’ ‘ familiarly.’ 
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known by corporeal beings nor yet by the watchers—one ousia, 
one lordship, one authority, one will unchangeable from what 
it is, the one Creator who established by His nod the height 
and the depth, whose Name the watchers praise in the height 
and men in the depth; the one God who by the hand of Moses 
made known that He is, and by Jesus our Lord revealed and 
shewed tous His Trinity. Three hypostases the Church learned 
from our Saviour—Father and Son and Holy Spirit—one 
Divinity: three hypostases, of which none is prior to or later 
than another, and there is no distinction, save only as to the 
properties—fatherhood, and generation, and procession—one 
will, one glory, one lordship: a mystery which is altogether 
hidden and concealed and covered over away from all; and the 
watchers are too feeble to examine the secret thereof. 

The priest adds : ‘ All the watchers are standing in fear to 
praise the Father and the Son and the Holy Spirit. The 
angels too offer worship to that Majesty, and the army-leaders 
(of heaven) send up praise continually: the cherubim applaud, 
the seraphim sanctify with their sanctifications, and the 
authorities and dominations with their praises: all at once cry 
and say one to another.’ — 

And the people answer: ‘Holy Lord’ that dwelleth in 
light. ‘Holy, Holy, Holy Lord’, the people answer, ‘of whose 
glories the heavens and all the earth are full’ p. 282 

This is what the crying of ‘ Holy’ three times means: but 
that of ‘Lord’ makes known that the nature of the Deity is 
one. Holy is the Father, who has the property of fatherhood, 
and is the cause and the begetter, and not the begotten. 
Holy is the Son, who has the property of generation, who from 
the Father is begotten eternally without beginning. Holy is 
the Spirit, who has the property of procession, who proceedeth 
from the Father, and is beyond (all) times. With these (words) 
all the Church cries out and returns to silence. 

The priest begins to commune with. God. He confesses 
(or gives thanks for) the mercy and the grace that have been 
wrought in us by the revelation of the Word, who was revealed 
in a body which is (taken) from us. The Creator, adorable in 

1 Cf. C, p. 57. 
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His honour, took a body which is from us, that by it He might 
renew the image of Adam which was worn out and effaced. A 
reasonable temple the Holy Spirit built in the bosom of Mary. 
(and) through (Its) good-pleasure the whole Trinity concurred. 
+The natures are distinct in their hypostases (qénémé), without 
confusion : with one will, with one person (parsdpd) of the one 
sonship. He is then one in His Godhead and in His manhood ; 
for the manhood and the Godhead are one person (parsdpd). 
‘Two natures, it is said, ‘and two hypostases (qéndmé) is our 
Lord in one person (parsdépd) of the Godhead and the man- 
hood. Thus does all the Church of the orthodox confess; 
thus also have the approved doctors of the Church taught, 
Diodorus, and Theodorus, and Mar Nestorius} He was laid in 
a manger and wrapped in swaddling-clothes, as Man; and the 
watchers extolled Him with their praises, as God. He offered 
sacrifices according to the Law, as Man; and He received worship 
from the Persians, as God. Simeon bore Him upon his arms, 
as Man; and he named Him ‘the Mercy?’ who sheweth mercy to 
all, as God. He kept the Law completely, as Man; and He gave 
His own new Law, as God. He was baptized in Jordan by John, 
as Man; and the heaven was opened in honour of His baptism, 
as God. He went in to the marriage-feast of the city of Cana, 
as Man; and he changed the water that it became wine, as God. 
He fasted in the wilderness forty days, as Man; and watchers 
descended to minister unto Him, as God. He slept in the 
boat with His disciples, as Man; and He rebuked the wind 
p. 283 and calmed the sea, as God. He set out and departed to a 
desert place, as Man: and He multiplied the bread and satisfied 
thousands, as God. He ate and drank and walked and was 
weary, as Man; and He put devils to flight by the word of His 
mouth, as God. He prayed and watched and gave thanks 
and worshipped, as Man; and He forgave debts and pardoned 
sins, as God. He asked water of the Samaritan woman, as 


1 The words within +...+ are omitted from the text by the editor, but he refers 
us for them to his Latin Preface p. 10 note 2, where the Syriac text of the 
verses is given. 

2 Lk. ii 30, where the Peshitta reads, ‘for lo, mine eyes have seen Thy 
mercy.’ 
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Man; and He revealed and declared her secrets, as God. He 
sat at meat in the Pharisee’s house, as Man; and He forgave 
the sinful woman her sins, as God. He went up into the 
mountain of Tabor with His disciples, as Man; and He revealed 
His glory in their sight, as God. He shed tears and wept 
over Lazarus,as Man; and He called him that he came forth by 
His mighty power, as God. He rode upon a colt and entered 
Jerusalem, as Man; and the boys applauded Him with their 
Hosannas, as God. He drew nigh to the fig-tree and shewed 
that He was an hungered, as Man; and His mighty power 
caused it to wither on a sudden, as God. He washed the feet 
of His twelve, as Man; and He called Himself Lord and 
Master, as God. He ate the legal passover, as Man; and He 
exposed the treachery of Iscariot, as God. He prayed and 
sweated at the time of His passion, as Man; and He scared 
and terrified them that took Him, as God. The attendants 
seized Him and bound His hands, as Man; and He healed the 
ear that Simon cut off, as God. He stood in the place of 
judgement and bore insult, as Man; and He declared that He 
is about to come in glory, as God. He bore His cross upon 
His shoulder, as Man; and He revealed and announced the 
destruction of Zion, as God. He was hanged upon the wood 
and endured the passion, as Man; and He shook the earth and 
darkened the sun, as God. Nails were driven into His body, 
as Man; and He opened the graves and quickened the dead, as 
God. He cried out upon the cross ‘My God, My God,’ as Man; 
and He promised Paradise to the thief, as God. His side was 
pierced with a spear, as Man; and His nod rent the (temple-) 
veil, as God. They embalmed His body and He was buried in 
the earth, as Man; and He raised up His temple by His mighty p. 284 
_ power, as God. He remained in the tomb three days, as Man; 
and the watchers glorified Him with their praises, as God. He 
said that He had received all authority, as Man ; and He promised 
to be with us for ever, as God. He commanded Thomas to feel 
His side, as Man; and He gave them the Spirit for an earnest, 
as God. He ate and drank after His resurrection, as Man; and 
He ascended to the height and sent the Spirit, as God’. 


1 Cf. St Cyril of Jerus. Catech. iv 9—11, and the passage in St Leo’s Tome 
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This then is the confession of the Apostles and the 
Fathers, and every one that agrees not with their faith is 
without hope. This is the truth which the Fathers preached 
and taught; confess with them, that ye ac! receive life 
immortal. 

Our Lord Jesus departed from us to the place above, that 
at His coming He might lift us up with Him to the Kingdom 
of the height. And because He went away to a place that is far 
from our ken, He was pleased to comfort us by His Body and 
His Blood until His coming. And because it is not possible 
that He should give His Body and His Blood to His Church, 
He commanded us to perform this Mystery with bread and 
wine. Happy is the people of the Christians! What does it 
(not) possess, and what hope is there (not) in keeping for it on 
high without end ? 

For when the time of the passion of the Lifegiver of all was 
arrived, He ate the legal passover with His disciples. He took 
bread and blessed and brake and gave to His disciples, and 
said, This is My Body in truth, without doubt. And He took 
the cup and gave thanks and blessed and gave to His apostles, 
and said, This is My true Blood which is for you. And He 
commanded them to receive (and) drink of it, all of them, that 
it might be making atonement for their debts for ever. 

That He gave thanks and blessed is written in the Gospel 
full of life: what He said the chosen apostles have not made 
known to us. The great teacher and interpreter Theodorus 
has handed down the tradition that our Lord spoke thus when 

p. 285 He took the bread: ‘Of all glory and confession and praise is 
the nature of Thy Godhead worthy, O Lord of all; for in all 
generations Thou hast accomplished and performed Thy dispen- 
sation, as though for the salvation and redemption of men. And 
though they were ungrateful in their works, Thou in Thy mercy 
didst not cease from helping them. And that Thou mightest 
accomplish the redemption of all and the renewal of all, Thou 


beginning ‘ nativitas carnis manifestatio est humanae naturae.’ The long list 
of antithetical clauses quoted by Badger (Nestorians vol. ii pp. 35—38) from one 
of the Nestorian service books has the appearance of being only an elaboration 
of Narsai’s passage. 
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didst take Me (who am) of the nature of Adam, and didst join 
Me to Thee. And in Me shall be fulfilled all the compacts and 
all the promises; and in Me shall be realized the mysteries and 
types (shewn) unto the just men (of old). And because I have 
been without blemish, and have fully performed all righteous- 
ness, by Me Thou dost uproot all sin from human kind. And 
because I die without fault and without offence, in Me Thou 
appointest a resurrection of the body for the whole nature*.’ 

To this effect did the Son of the Most High make confession 
to His Father, and these words He spoke when He gave His 
Body and His Blood. ‘This,’ said He, ‘is My Body, which I have 
given for the debts of the world; and this, again, is My Blood, 
the which I have willed should be shed for sins. Whoso eateth 
with love of My Body and drinketh of My Blood liveth for ever, 
and abideth in Me, and Iin him Thus be ye doing for My 
memorial in the midst of your Churches; and My Body and 
My Blood be ye receiving in faith. Be ye offering bread and 
wine, as I have taught you, and I will accomplish and make 
them the Body and Blood. Body and Blood do I make the 
bread and wine through the brooding and operation of the 
Holy Spirit.’ 

Thus spake the Lifegiver of the worlds to His disciples: 
and the bread and wine He named His Body and Blood. He 
did not style them a type or a similitude, but Body in reality 
(lit. ‘in exactness’) and Blood in verity. And even though 
their nature is immeasurably far from Him, yet by (or in) 
power and by (or in) the union one is the Body. Let watchers 
and men confess to Thee, Lord, continually, Christ, our hope, p. 286 
who didst deliver up Thyself for our sake. One in power is the 
Body which the priests break in the Church with that Body 
that sits in glory at the right hand. And even as the God of 
all is united to the First-fruits of our race (sc. Christ), Christ 
is united to the bread and wine which are upon the altar. 
Wherefore the bread is strictly (or accurately) the Body of our 
Lord, and the wine is His Blood properly and truly. Thus did 

1 The above passage may be derived from a book ‘On the Mysteries’ which 


Ebedjesu ascribes to Theodore. Cf. Introd. p. lxix. 
2 Joh. vi 56, 59. 


σ. 


bo 


18 HOMILY XVII (A) 


He command His familiar friends to eat His Body, and thus 
did He admonish the sons of His household to drink His Blood. 
Blessed is he that believes Him and assents to His word; for if 
he be dead he shall live, and if he be alive he shall not die in 
his offences. Carefully did the apostles take up the command- 
ment of their Lord, and with diligence did they hand it on to 
those that came after them. Even until now has this (command- 
ment) been observed in the Church, yea, and is observed, until 
He shall cause His Mystery to cease by His shining forth and 
by His manifestation. 

To this effect the priest gives thanks before God, and he 
raises his voice at the end of his prayer to make it audible 
to the people. He makes his voice heard, and with his hand he 
signs the Mysteries that are set (on the altar); and the people 
with Amen concur and acquiesce in the prayer of the priest. 

Then the herald of the Church commands the people and 
says: ‘With your minds be ye praying. Peace be with us,’ 
In mind pray ye at this hour, and in thought, for lo, great 
peace is being accomplished with the accomplishing of the 
Mysteries. 

The priest begins to make supplication earnestly before 
God, that He will graciously accept in His love the living 
sacrifice that is being offered to Him. He arranges the 
ecclesiastical orders one after another, for whom the Church 
offers the adorable Mysteries. He commemorates first the 
glorious Church that is in every place; and he asks that they 
(its members) may be of one mind and faith. He com- 
memorates the priests and periodeutae and deacons; and he 
entreats that they may be in holiness and purity. He com- 
memorates the martyrs and confessors and doctors, that their 
name may be remembered in the Church at the hour of the 
Mysteries. He commemorates the kings and judges who are 
in every place, that they may be judging with equity in all the 
world. He commemorates in his prayer (lit. ‘ word’) all the 

p. 287 mourners and ascetics}, that their prayer may daily be accept- 


1 The Syriac words ’abhilé and ‘dnwdyé, literally ‘the sorrowful,’ or 
‘mourners,’ and ‘the lowly ones,’ have regularly the technical meaning 
‘religious,’ ‘ascetics.’ 
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able before God. He commemorates the just and righteous who 
are in every place; and he asks that they may keep the 
covenant that they have made in (its) integrity. He com- 
memorates the sons of Holy Church in all their grades; and he 
asks that they may guard their faith with watchfulness. He 
now commemorates also the deceased in every place, who are 
deceased and departed in faith without doubting. He makes 
mention of himself, who has been accounted worthy of this 
mediation ; and he asks for mercy upon all creatures collectively. 
He mentions those who pour out alms upon the poor; and he 
asks that they may receive a double reward for their alms. 
He makes mention of the fallen and of sinners and transgressors; 
and he asks that they may return to penance and pardon of 
debts. He makes mention of those for whom he is offering the 
sacrifices; that they may find mercy and forgiveness of the 
debts of their offences. He makes mention of the heathen and 
of gainsayers! and of those in error; and he entreats that they 
may come to know the faith of Holy Church. He makes 
mention at once of all the world and its inhabitants, that 
battles and wars and strifes may cease from it. He makes 
mention of the weather (lit. ‘air’), and of the crops of the 
whole year; and he asks that the crown of the year may be 
prosperous and blessed. He makes mention of his own place 
and of all places together; and he asks that there may be peace 
and quiet in the midst of their habitations. He makes mention 
of those who are sailing on the seas and (of those) in the islands; 
and he asks that they may all be saved from the storms. 
He makes mention of those who lie in distresses and in 
persecutions ; and he asks that there may be solace and respite 
to their afflictions. He makes mention of those that lie in 
prisons and in bonds; and he asks that they may be loosed from 
their bonds and grievous torments. He makes mention of 
those who have been cast into exile afar off; and he asks that 
they may escape from tribulations and temptations. He makes 
mention of those who are vexed with sicknesses and diseases ; 
and he entreats that they may recover health of body with 
healing. He makes mention of those whom the accursed 
1 Or ‘apostates,’ lit. ‘ deniers.’ 
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demons are tempting; and he asks that they may find mercy 
and compassion from the Lord. He makes mention in his 
prayer of the haters also of Holy Church, that there may be 

p. 288 an end put to their impieties before God. He makes mention 
of the debts of the whole ecclesiastical body; and he asks that 
they may be made worthy of the forgiveness of debts and 
offences. 

Of all these the priest makes mention before God, imitating 
Mar Nestorius? in his supplication. To this effect the priest 
prays before God, and he asks of Him that He will graciously 
accept the sacrifice which he offers unto Him. On behalf of all 
is the living sacrifice sacrificed in the midst of the Church ; 
and this sacrifice helps and profits all creatures. By that sup- 
plication which the priest makes on behalf of all classes all his 
sins and offences are forgiven him. 

After this the priest makes confession before God according 
as our Lord Jesus taught His twelve: ‘Lo, we typify,’ says the 
priest, ‘and commemorate the passion and death and the resur- 
rection also of our Lord Jesus.” +He summons the Spirit to 
come down? and dwell in the bread and wine and make them 
the Body and Blood of King Messiah. To the Spirit he calls, that 
He will also light down upon the assembled congregation, that 
by His gift? it may be worthy to receive the Body and Blood. 
The Spirit descends upon the oblation without change (of place‘), 
and causes the power of His Godhead to dwell in the bread and 
wine and completes the mystery of our Lord’s resurrection 
from the dead*.+ These things the priest says in earnest 
entreaty ; and he draws himself up and stretches out his hands 


1 The editor has substituted in the text the name of Barsamya (I do not 
know on what authority), with this note in Syriac: ‘‘*‘ Nestorius” was in the 
codex, and we have altered it.’ The only Barsamyd mentioned by Wright in his 
History of Syriac Literature is the bishop said to have been martyred at Edessa 
in the reign of Trajan. There is nothing in the Acts of his martyrdom 
(Cureton 4. S. D. pp. 63 ff.) to suggest the ascription to him of any liturgical 
formula, 

2 Cf. C, p. 58. 

3 ‘Charisma’ would be nearer to the meaning of shukkdnda. 

4 The word shunndy4 denotes local change, migration, departure. 

5 The words within +...t are omitted from the text by the editor, but are 
quoted in his Latin Preface, the Syriac being given in a note on pp. 13—14. 
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towards the height. Towards the height the priest gazes 
boldly; and he calls the Spirit to come and celebrate the 
Mysteries which he has offered. The Spirit he asks to come 
and brood over the oblation and bestow upon it power and 
divine operation. The Spirit comes down at the request of the 
priest, be he never so great a sinner, and celebrates the Mysteries 
by the mediation of the priest whom He has consecrated'. It 
is not the priest’s virtue? that celebrates the adorable Mysteries; 
but the Holy Spirit celebrates by His brooding. The Spirit 
broods, not because of the worthiness of the priest, but because 
of the Mysteries which are set upon the altar. As soon as the 
bread and wine are set upon the altar they shew forth a symbol 
of the death of the Son, also of His resurrection; wherefore 
that Spirit which raised Him from the dead comes down now and 
celebrates the Mysteries of the resurrection of His Body. Thus 
does the Holy Spirit celebrate by the hands of the priest; and 
without a priest they (sc. the Mysteries) are not celebrated for 
ever and ever. The Mysteries of the Church are not celebrated 
without a priest, for the Holy Spirit has not permitted (any 
other) to celebrate them. The priest received the power of the 
Spirit by the laying on of hands; and by him are performed p. 289 
all the Mysteries that are in the Church. The priest consecrates 
the bosom of the waters of baptism; and the Spirit bestows the 
adoption of sons on those that are baptized. Without a priest a 
woman is not betrothed to a man; and without him their marriage 
festival is not accomplished. Without a priest the defunct also 
is not interred; nor do they let him down into his grave with- 
out the priest. Common (lit. ‘unclean’) water is not consecrated 
without the priest ; and if there were no priest the whole house 
would be unclean*. These things the Holy Spirit celebrates 


1 Or, ‘who has consecrated,’ but the above is perhaps more in accord with 
the context. 

2 Te. his virtuousness, moral goodness (Syr. mhasxx.), 

3 An interesting passage in the Chronicle of Joshua the Stylite (ed. Wright 
Engl. transl. p. 48) may be quoted here. It refers to the defence of the city of 
Tella by the Romans against the Persian king Kawad (c. 503): ‘They guarded 
the city carefully by night and by day, and the holy Bar-hadad [the bishop] 
himself used to go round and visit them and pray for them and bless them, 
commending their care and encouraging them, and sprinkling holy water (lit. 
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by the hands of the priest, even though he be altogether in sins 
and offences. And whatever (function) the priests perform they 
accomplish (it), even though they be sinners. They that possess 
not the order cannot celebrate, be they never so just. The 
righteous cannot by their purity bring down the Spirit; and 
the sinful by their sinfulness do not hinder His descent. 
Here does the Long-suffering One bear with a sinful priest, and 
He celebrates by his hands the glorious unspeakable Mysteries. 
In the world to come He will judge (him) strictly by his own 
hand, and will take away from him that gift which was given to 
him. And because he has not honoured the excellence of his 
order as it beseems him, he will there be despised and set at 
naught before all creatures. Hear, O thou priest, that hast not 
works agreeable to thine order; stand in awe and be affrighted 
at the torment of Gehenna. More grievous than all punish- 
ments will be thy punishment, O wicked priest, because thou 
hast not fittingly administered the order allotted to thee. In 
the world to come there are no orders nor classes; but Christ 
alone will be all in all. 

The Priest summons the Spirit, and He comes down upon 
the oblation; and he worships with quaking and with fear and 
harrowing dread. 

Then the herald of the Church cries in that hour: ‘In 
silence and fear be ye standing: peace be with us. Let all 

p. 290 the people be in fear at this moment in which the adorable 
Mysteries are being accomplished by the descent of the Spirit.’ 

Then the Priest makes his voice heard to all the people, and 
signs with his hand over the Mysteries, as before. He signs 
now, not because the Mysteries have need of the signing, but 
to teach by the last sign that they are accomplished. Three 
signs the priest signs over the oblation; and by them he 
mystically perfects and completes it. Three bows does the 
priest make before God; and by them he openly adores before 


the water of baptism) on them and on the wall of the city. He also carried 
with him on his rounds the eucharist, in order to let them receive the mystery 
at their stations, lest for this reason any one of them should quit his post and 
come down from the wall.’ Wright places the composition of this Chronicle in 
the year 507 (Introd. p. ix). 
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His Majesty. With one he praises, with one he confesses (or 
gives thanks), with one he prays; and he calls to the Spirit to 
dwell and light down upon the oblation. Three days did our 
Lord remain in the bosom of the earth; and on the third He 
arose and was resuscitated in great glory. And in like manner 
the priest bows three times; and by the third (bow) he symbol- 
izes the resurrection of our Lord Jesus. Genuflexions also the 
priest makes three times'; and he typifies thereby our Lord’s 
being in the tomb. Three times he genuflects before the 
descent (of the Spirit); and again he does not genuflect, 
because the mystery of the resurrection has been accomplished. 
A mystery of the resurrection does the priest accomplish by 
the completion of the Mysteries; and he does not again 
symbolize the mystery of His death by a genuflexion. The 
318 priests gave command that on all Sundays and festivals 
there should be no genuflexion’. No man therefore is allowed 
to bow the knee at the Mysteries, save only the priest who by 
his genuflexions signifies a mystery. Even the priest,—before 
the descent he may bow the knee, but after the descent of the 
Holy Spirit he may not (so) worship. 

Then the priest takes in his hands the living Bread, and 
lifts up his gaze towards the height, and makes confession of his 
Lord. He breaks the Bread in the name of the Father and 
Son and Spirit, and unites the Blood with the Body, and the 
Body with the Blood. He signs the Blood with the Body, and 
makes mention of the Trinity*: and he signs the Body with 
the living Blood with the same utterance. He unites them— 
the Body with the Blood, and the Blood with the Body—that 
every one may confess that the Body and the Blood are one. 

Then the Priest, after all the ceremonies have been com- 
pleted, blesses the people with that formula with which our 
Lord gave blessing*. 

He now begins to break the Body little by little, that it 
may be easy to distribute to all the receivers. The resurrection 


1 It appears from what follows that Narsai is here referring back, and that 
the genuflexions were made before the Invocation. 

2 Council of Nicaea, Canon xx. 3 Of. C, p. 59. 

4 L.e., it would seem, ‘ Peace be with you.’ 
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of the Son the priest symbolized by the completion of the 
Mysteries ; and most suitably does he break His Body that he 
may distribute it, since our Lord also, when He was risen from 
the tomb in glory, appeared to the women and to the disciples 
ten times': once to Mary the Magdalene alone; once to Luke 
and Cleopas who were going in the way; once to the band of 
eleven in the upper room; another time on the shore of the 
sea of Tiberias; to all He appeared, and assured them of His 
resurrection; and to Thomas also He shewed His side (and) 
the place of the lance; and upon the Mount of Olives our Lord 
blessed His twelve, and was parted from them and ascended in 
glory to the heaven of heavens; and now He appears, in the 
reception of His Body, to the Sons of the Church; and they 
believe in Him and receive from Him the Pledge of life. 

Then the herald of the Church cries and lifts up his voice: 
‘Let us all approach with fear to the Mystery of the Body and 
the Blood. In faith let us recall the passion of Jesus our Lord, 
and let us understand also His resurrection from the dead. 
For our sake the Only-begotten of the God of all took a perfect 
man and accomplished His dispensation; and He suffered on 
the cross and died and was resuscitated and rose and ascended ; 
and in His love He gave us as a pledge His Body and His 
Blood, that by them we might recall all the graces which 
He has wrought towards us. Let us confess and worship and 
glorify Him at all times. Let us now draw near, then, in pure 
love and faith (and) receive the treasure of spiritual life; and 
with prayer, clean and pure, and with contrition of heart let 

p. 292 us partake of the adorable Mysteries of Holy Church; and let 
us set the condition of repentance before God, and let us have 
remorse and contrition for the abominable deeds we have done; 
and let us-ask mercy and forgiveness of debts from the Lord of 
all; and let us also forgive the offences of our fellow-servants.’ 


1 Only seven appearances are enumerated. Solomon of Basra (saec. ΧΙΠ) in 
his Book of the Bee (ed. Budge ch. 45) also reckons ten appearances of Christ 
after His resurrection, which he gives as follows: (1) to Mary Magdalene, (2) to 
the two women at the tomb (Mt. xxviii 9), (3) to Cleopas and his companion, 
(4) to Simon Peter, (5) to the apostles without Thomas, (6) to the disciples with 
Thomas, (7) On the mountain (Mt. xxviii 17), (8) by the Sea of Tiberias, (9) on 
the Mount of Olives, (10) to 500 disciples together (1 Cor. xv 6). 
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The people answer: ‘O Lord, pardon the sins of thy ser- 
vants, and purify our conscience from doubts and from strifes. 
O Lord, pardon the offences of them that are praising Thee, 
and make clear our soul from hatred and slander. O Lord, 
pardon the sins of Thy servants who have confessed Thy name, 
and make us worthy to receive this Sacrament with faith. 
O Lord, pardon Thy servants who call upon Thy name daily; 
and grant us, Lord, to be Thine, even as Thou desirest; and 
may these divine Mysteries, Lord, be to us for confidence and 
courage before Thy Majesty.’ 

Then the Priest prays and begs of God that He will sanctify 
us and blot out our sins by His grace, and make us all worthy 
to stand before Him without blemish, and call Him, all of us, 
with confidence, Abba, Our Father. 

Then the people answer and say earnestly the prayer which 
the Living Mouth taught His beloved sons: ‘Our Father, who 
dwellest above in heaven and in every place, hallowed be Thy 
holy name in us by all peoples. May that kingdom come unto 
us which Thou hast promised us, and may we delight therein 
through (Thy) Pledge from henceforth. May the will of Thy love 
be done and satisfied and accomplished in (or by) us, and may we 


be worthy to perform all actions according to Thy will; and as 


in heaven all (other) wills cease from us, so on earth let us will 
according to Thy will alone. Give us bread and every bodily 
need in this the time of our sojourning in this world; and 
forgive our debts and pardon our sins! whereby we are in debt 
through our neglect and our frailty and our feebleness; for we 
also have forgiven from our heart every one that is in debt to 
us, and we keep not hatred in our heart against any man. And 
make us not to enter into temptation nor trial, who are feeble 


1 The addition ‘and pardon our sins’ may in the 5th century have belonged 
to a liturgical text of the Lord’s Prayer. It is found also in a paraphrase made 
by the Monophysite (?) Jacob of Serfigh (+521). Still earlier, the version of the 
Prayer given in the Acts of Judas Thomas has ‘and forgive us our debts and our 
sins.’ The idea that Jacob’s paraphrase was based upon liturgical use is 
supported by the fact that it contains also a very characteristic ‘Old Syriac’ 
reading, ‘the continual bread of the day,’ where the Syriac Vulgate has ‘the 
bread of our necessity to-day’ (see Burkitt Evangelion Da-Mepharreshe ii 105, 
268—9). 
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and without Thy power are nothing; but deliver us from the 
evil of the crafty Evil One, and suffer him not to draw near to 
us by his wiles: for Thine is the power, also the Kingdom, and 
to Thee is due also glory for ever and ever.’ 

Then the priest says to the people: ‘ Peace be with you.’ 

And the people answer: ‘ And with thee, O priest, and with 
thy spirit.’ 

With the prayer of our Lord the priest began in the 
beginning of the Mysteries, and with it he makes an end now 
that all the Mysteries are completed’. 

‘Peace be with you, says the priest in this hour: and he 
reminds us of our Lord’s resurrection from the dead. ‘ Peace 
be with you, said our Lord to His twelve, when He appeared 
to them and announced to them concerning His resurrection. 
‘Peace be with you, said our Lord to His familiars; ‘for lo, 
I am risen, and I raise up the whole nature.’ ‘Peace be with 
you, said He to his brethren, His intimates, ‘for lo, 1 am 
ascending and preparing a place for you all.’ ‘Peace be with 
you,’ said our Lord to His twelve, ‘for I am with you for ever 
without end. And this Peace the priest gives to the sons of 
the Church; and he confirms them in love and hope and faith. 

And when the children of the Church have been prepared 
to receive the Mysteries, the priest cries out: ‘To the holy ones is 
the Holy Thing? fitting.” To all the holy ones, sanctified by 
the Spirit of adoption of sons, is the Holy Thing fitting by 
the consensus of the Fathers*. To all the holy ones whom 
baptism has sanctified the Holy Thing is fitting according 


1 Τῇ these words refer to the Lord’s Prayer, and not to the salutation ‘peace 
be with you,’ it would seem that the couplet containing them has got displaced, 
and that it originally stood just before the one that now precedes it; otherwise 
its insertion here is most abrupt. The words refer more naturally to the pax 
vobis: Narsai elsewhere speaks of this as the formula appointed by our Lord 
(cf. pp. 8, 23). 

2 The Syriac word is qudhshd, which means ‘holiness’: but it is regularly 
used to denote ‘the Sacrament,’ and the context shews that this is the meaning 
here. 

8 Or, ‘in agreement with the Fathers,’ 1.6. according to their teaching. 
The word translated ‘consensus’ can also mean ‘ perfection,’ and it evidently 
belonged to Narsai’s formula. So in the present rite (Brightman op. cit. p. 296): 
‘The holy thing to the holies is fitting in perfection.’ 
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to the ecclesiastical law. Those other grades who have been 
driven out from the midst of the Church may not take part in 
the reception of the divine Mysteries. 

The people answer: ‘One is the Father, that Holy One 
who is from eternity, without beginning and without end; and 
as a favour He hath made us worthy to acquire sanctification 
from the spiritual birth of baptism. And one is the Father, 
and one also is the Son and the Holy Spirit?: one in three 
and three in one, without alteration. Glory to the Father, p. 294 
and to the Son who is from Him, and to the Holy Spirit, 
a Being who is for ever and ever without end.’ 

Then the priest himself first receives the Sacrament, that he 
may teach the people that even the priest himself stands in 
need of mercy. The priest who has consecrated stands in need 
of the reception of the adorable Mysteries, that he also may be 
made worthy of the communion of the Pledge of life. The 
priest precedes the bishop in the reception of the Mysteries, if 
a priest has consecrated them and not the high priest (i.e. the 
bishop). In due order (or by degrees) the priests and deacons 
receive ; and then the people, men and women, little and great. 

And at his setting forth the priest blesses the people, and 
says: ‘The grace of our Lord Jesus be with you.’ 

The Sacrament goes forth on the paten (πίναξ) and in the 
cup with splendour and glory, with an escort of priests and 
a great procession of deacons. Thousands of watchers and 
ministers of fire and spirit go forth before the Body of our Lord 
and conduct it. All the sons of the Church rejoice, and all the 


1 In C (p. 60) we find ‘Holy is the Father, and holy is His Begotten, and 
the Spirit who is from Him.’ This might seem to imply a different formula 
from that above. But the formula in the present Nestorian rite is ‘One Father 
holy, one Son holy, one Spirit holy’; and it is possible that this underlies both 
A and C: in the one case the unity of God is the idea uppermost in the writer’s 
mind, in the other His holiness. But however this may be, we must allow for 
the possibility that an interval of many years lay between the composition of 
the two Homilies. A, I believe, is Narsai’s commentary on his own revision of 
an older liturgy; and C may have been written long before this revision was 
made. Narsai was head of the school at Nisibis for at least 45 years. B 
obviously was composed about the same time as C; and so, probably, was D, 
which often expresses the same thoughts as B and C in almost identical 
language. 
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people, when they see the Body setting forth from the midst of 
the altar; and even as the apostles rejoiced in our Lord after 
His resurrection, so do all the faithful rejoice when they see 
Him. Great, my brethren, is this Mystery and unspeakable ; 
and he that is able fitly to describe (it), let him fitly describe’ 
(it) if he can. ‘I have a mystery (or secret), I have a mystery’, 
cried Isaiah, the marvel of prophets, concerning the revelation 
of God which he saw in the temple. If I should seek to write 
aught concerning this matter, all the parchments (χάρτης) in 
all this (world) would not suffice me. Flesh, moreover, is 
fitting for the perfect and full-grown: milk is for children until 
they arrive at the perfect age. ‘Whoso eateth My Body, he 
abideth in Me, and I in him, if so be he keep all My com- 
mandments with diligence. For ‘whoso eateth of My Body 

p. 295 and drinketh of My Blood unworthily, unto his condemnation he 
eateth and drinketh’, without profit. 

He who approaches to receive the Body stretches forth his 
hands, lifting up his right hand and placing it over its fellow‘. 
In the form of a cross the receiver joins his hands; and thus he 
receives the Body of our Lord upon a cross. Upon a cross our 
Lord Jesus was set at naught; and on the same cross He flew 
and was exalted to the height above. With this type he that 
receives approaches (and) receives. 

And the priest who gives says unto him: ‘The Body of our 
Lord®,’ 

1 Lit. ‘and he who is able to be sufficient, let him be sufficient.’ But the 
Syriac verb ‘to be sufficient’ frequently has the meaning ‘ to be equal to speak 
about, or praise.’ 

2 Cf. Is. xxiv 16 (Peshitta). 3 Joh, vi 56; 1 Cor. xi 27. 

4 Similarly St Cyril of Jerus, Catech. xxiii 21: ἀλλὰ τὴν ἀριστερὰν θρόνον 
ποιήσας TH δεξιᾷ ws μελλούσῃ βασιλέα ὑποδέχεσθαι. 

5 The present rite of Addai and Mari has a longer formula beginning ‘The 
Body of our Lord’; but over the cup the deacon, and not the priest, says ‘ The 
precious Blood,’ etc. In C (p. 60) the formula is given as follows: ‘He gives 
the Bread, and says: ‘‘ The Body of King Messiah”; and he gives to drink the 
Wine, and in like manner (he says): ‘‘The Blood of Christ.”’ In D (p. 67) 
we read: ‘He gives the Bread and says: ‘‘ The Body of King Messiah”; and he 
gives to drink the Wine, and calls it the precious Blood.’ Narsai’s formula was 
perhaps ‘the Body of Christ,’ ‘the Blood of Christ.’ But the words in Ὁ (‘and 


calls it The precious Blood’) recall what the deacon says in the present rite. 
See, however, p. 27, note 1, The present rite has: ‘The Body of our Lord.’ 
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He receives in his hands the adorable Body of the Lord of 
all; and he embraces it and kisses! it with love and affection. 
He makes to enter, he hides the Leaven of life in the temple of 
his body, that his body may be sanctified by the reception of 
the Body of our Lord. Debts He pardons, blemishes He puri- 
fies, diseases He heals, stains He cleanses (and) purges with 
the hyssop of His mercy. 

And while the Body and Blood is being distributed to all 
the receivers, the Church cries out in honour of the Mysteries ; 
and thus it says: ‘Lo, the Medicine of life! Lo, it is distributed 
in Holy Church. Come, ye mortals, receive and be pardoned 
your debts. This is the Body and Blood of our Lord in truth, 
which the peoples have received, and by which they have 
been pardoned without doubt. This is the Medicine that heals 
diseases and festering sores. Receive, ye mortals, and be puri- 
fied by it from your debts. Come, receive for naught forgive- 
ness of debts and offences through the Body and Blood which 
takes away the sin of the whole world,’ 

And after the whole congregation has been communicated 
with the Body and Blood, they reply and say with love and 
rejoicing : ‘Our Lord Jesus, King to be adored of all creatures, 
do away from us all harms by the power of Thy Mysteries; and 
when Thou shinest forth at the end of the times for the redemp- 
tion of all, may we go forth to meet Thee with confidence with 
Hosannas. May we confess to Thy name for Thy goodness 
towards our race, who hast pardoned our debts and blotted them 
out by Thy Body and Thy Blood. And here and there may we Ρ. 296 
be worthy to send up to ἊΝ Godhead glory and comeliness and 
confession for ever and ever.’ 


1 This is doubtless to be taken literally. Compare the Palestinian custom, 
mentioned by St Cyril (Catech. xxiii 21, 22), of touching the eyes with the 
consecrated Particle, and, after the reception of the chalice, of moistening the 
hand at the lips and touching the eyes, brow, and other senses. The practice 
of kissing the Eucharist is referred to by Narsai elsewhere (vol. i p. 319): 
‘The lips which have shouted praise and kissed the Mystery of the medicine of 
life are shouting phrases of blasphemy.’ So Aphraates Hom. ix 10 ‘Let thy 
lips beware of dissension with which thou kissest the King’s Son.’ And in 
vii 21 and xx 8 he says that the receivers put the Body of our Lord ‘ upon their 
eyes’ (not ‘ante oculos’ or ‘coram oculis’ as Parisot renders). 
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Then the herald of the Church cries with his proclamation, 
and urges the people to give thanks; and thus he says: ‘ All we 
that have been made worthy of the gift of the Mysteries, let us 
give thanks and worship and glorify the God of all.’ 

And the people answer: ‘To Him be the glory for His 
gift, which cannot be repaid for ever and ever. Amen, and 
Amen.’ 

Then the priest prays and gives thanks to the God of all, 
who has made our race worthy of the glorious unspeakable 
Mysteries; and he begs and entreats that He will strengthen 
us that we may become acceptable before Him by thoughts and 
words and works together. 

Then all in the altar and without in the congregation pray 
the prayer which that lifegiving mouth taught. With it do 
(men) begin every prayer, morning and evening; and with it 
do they complete all the rites (07 mysteries) of Holy Church. 
This, it is said, is that which includes all prayer, and without it 
no prayer is concluded'. 

Then the priest goes forth (and) stands at the door of the 
altar; and he stretches forth his hands and blesses the people, 
and says—the whole people the priest blesses in that hour, 
symbolizing the blessing which our Lord Jesus gave to His 
twelve. On the day of His ascension He, the High Pontiff?, 
lifted up His hands and blessed and made priests of His twelve; 
and then He was taken up. A symbol of His resurrection has 
the priest typified by the completion of the Mysteries, and a 
symbol of His revelation before His disciples by distributing 
Him. By the stretching out of the hands of the bright(-robed) 
priest towards the height he confers a blessing upon the whole 
congregation; and thus he says: ‘He that hath blessed us 
with every blessing of the Spirit in heaven, may He also now 
bless us all with the power of His Mysteries.’ 

With this blessing with which the bright(-robed) priest 

1 Or, simply, ‘ performed.’ 

2 The Syriac word Kumré is ordinarily used only of heathen priests (cf. 
Acts xiv 13); but it is the regular (and only) word employed in the Epistle to 
the Hebrews for ἱερεύς, Rabh Kumré being used in the same Ep. for ἀρχιερεύς͵ 


The ordinary word for priest (Kdhnd) does not occur in Heb.; whilst Kumra 
does not occur in any other book of the N. T, except to denote a heathen priest. 
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blesses us he depicts a type (or mystery) of that (blessing) which 
is about to work in us. When we have been raised from the 
dead and have put on glory we shall be lifted up on high into 
heaven with the Saviour. There shall all passions cease from p. 297 
our human nature, and we shall delight in desirable good things 
without end. In this world wherein we dwell with all passions, 
may He keep our lives from hidden and open harms; and as He 
has made us worthy of the reception of His Mysteries by His 
grace, may He make us all worthy to become temples for His 
Divinity ; and with every breath let us confess and worship and 
praise Him for His gift unspeakable by tongue of flesh. 

These things the bright(-robed) priest confers by his bless- 
ings; and with his right hand he signs the congregation with 
the living sign. 

These are the glorious Mysteries of Holy Church; and this 
is the order in which they are celebrated by the priesthood. 
Blessed is he whose heart is pure in that hour in which the 
awful Mysteries of the Body of our Lord are consecrated. The 
watchers on high congratulate the sons of the Church, that they 
have been deemed worthy of receiving the Body and Blood of 
our Lord Jesus. Glory to Thy name for Thine unspeakable 
gift! And who can suffice to render glory to Thy Godhead ? 

Come, then, O son of the Mystery of the sons of the Church, 
learn the order by which thou mayest draw nigh to the priest- 
hood, that thou mayest approach it! in the manner that the 
apostle Paul enjoined. With a pure heart approach the Body 
and Blood of our Lord which cleanse thee from the stains of 
thy offences which thou hast committed; they (the priests) will 
not recoil from a sinner who wishes to return, nor yet from one 
defiled who mourns and is distressed for his defilement. On 
this condition they receive the defiled and sinners, that they 
make a covenant that they will not return to their works. p. 298 
Pray with the priest with love in that hour; for the Giver 
of life receives thee and forgives thy debts. Beware, moreover, 
that thou go not forth without the nave, in that hour when 
the awful Mysteries are consecrated. Who is he that would 


1 Reading lah, ‘to it’ (sc. the priesthood) instead of ld, ‘not.’ The refer- 
ence is apparently to 1 Cor. xi 28. 
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willingly estrange himself from that supper to which watchers 
and men have been summoned? Who is he that, when he is 
set in the portion of the sons, would place himself with the 
strangers whom the Church has driven out? This is the time 
when he ought to stand as an angel, in that hour wherein the 
Holy Spirit lights down. This hour gives life to him that 
stands therein; this hour distributes gifts to him that receives 
it. Blessed is he that believes in it and receives of it; for if he 
be dead he shall live, and if he be alive he shall not die in his 
offences. 

Here our ship has arrived in port, and our net is filled. Let 
us then be silent; for what it has gathered in, that was our 
quest. I confessed it at the beginning, that you might not with 
carpings condemn my feebleness; and now with love correct my 
short-comings, if any such you should find. 

Glory to Thy name, who hast completed with us what we 
began in Thee, and praise to Thy Father and to the Holy Spirit 
for ever and ever. 


HOMILY XXII (B). 


On Baptism. 


vol. i 


Who suffices to repay (His) love to the Fashioner of all, p. 356 


who came in His love to beget men spiritually? Too little is 
the tongue of height and depth to give thanks with us to the 
power of the Creator who has renewed our image and blotted 
out our iniquity. As in a furnace He re-cast our image in 
Baptism ; and instead of our clay He has made us spiritual gold. 
Spiritually, without colours, was He pleased to depict us; that 
the beauty of our image might not again be corrupted by death. 
O Painter, that paints an image upon the tablet of the waters, 
nor is His art hindered by opposition! O Artist, that breathes 
the Spirit (and works) without hands, and sows life immortal 
in mortality! Ah, for the Command, to whom all hard things 
are easy, who gives power to things feeble by the might of His 
greatness! Ah, for the Will, whose purpose precedes His 
operation,—and_ before He had created He saw by His know- 
ledge that which He created! Visible to His purpose was this 
will which He has shewn towards us; and on it He was gazing 
when as yet He had not created us who created us in the 


beginning. Before its creation the image of our renewal was p. 357 


depicted before Him; and with! His (very) Being He had 
it in His heart to do this. With wisdom He performed it, even 
as it befits the All-knowing; and wisely He accomplished His 
will and shewed His power. He created a second time the 
creation which He had created in the beginning; and He 
purged out from it the old things of mortality. The rust 
of iniquity He willed to wipe away from mortals; and His 


1 1.6. ‘contemporaneously with.’ 
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purpose put the sponge of the Spirit into the hand of our body. 
Who is (this) that has set the will of His love towards our 
race, and appointed our vileness as officers over His wise 
(designs)? Out of our clay He has made treasure-keepers οἱ 
His hidden things; and from it He has appointed stewards 
(ἐπίτροποι) to dispense life. He chose Him priests as mediators 
between Him and our people; and He has sent them on an 
embassy to men. To them He gave the great signet of His 
Divinity, that with it they might seal the work of the renova- 
tion of all. To them He entrusted the boundless wealth of the 
Spirit, that they might lovingly distribute it according to its 
greatness. <A spiritual art He taught them, that they should 
be tracing the image of life on the tablet of the waters. Ah 
corporeal beings, painters of the Spirit, without hands! Ah 
mortals, mixers of life with mortality! Ah, priesthood, how 
greatly is it exalted above all, having won a station in the 
height and the depth by the power of Him that has chosen it 
Ah, marvel, the wonder whereof is too great to be set forth, that 
death (or mortality) should quicken itself, as though by its owr 
(power)! Ah, Will, that has let itself down to its own creatures 
and has placed its riches in a hand of flesh, that it may enrich 
itself! Ah, Creator, that came and renewed His creation 
and has given to the work of His own hands a pen, that it 
should depict itself! Who would not marvel at the greatnes: 
of His love and His graciousness, that He has made our clay 
the creator of a creation, after His own likeness? Who woulc 
not praise His care for our race, who has exalted our low estate 
together with His own incomprehensible Divinity? To ow 
own nature did He give the authority, together with its renewal 
that -it should create itself a new creation of immortals, ἡ 
power of life He breathed into our body, parent of passions, anc 
it began to interpret spiritual things that were to it invisible 
p. 358 His art of creation He shewed to our soul; and it acquirec 
power to create a creation, even as the Creator. By a wor 
that (comes) from Him it forms men in the bosom of the waters 
and fashions them spiritually without hands. This is a desig 
the interpretation whereof is too high to be set forth; and th 
will of the Hidden One (alone) is able to describe it as it i 
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By the transparence of the soul the mind is able to discern it; 
and with the understanding instead of eyes it sees its dignity. 
August is the theme thereof, and it cannot be spoken bodily ; 
and high is the quest thereof, and it cannot be achieved in 
earthly wise. Spiritually is composed the story of the renewal 
_ of our image; and save by the Spirit no mouth can expound 
its history. In heavenly fashion did He mix the drug for the 
disease of our iniquity; and unless the mind ascend to the 
height it cannot see it. By the chief Rabbi (or Master) is 
written the lesson (or alphabet) of the redemption of our life?; 
and unless the learner imitate he cannot understand? 

Come, ye disciples of the Master, Christ, let us gaze at- 
tentively upon the spiritual writings of Baptism. Come, ye 
heirs of the covenant written in blood, look upon the substance 
of your inheritance with the eye of the spirit. Come, examine 
with affectionate love your possessions’, and praise and magnify 
Him that enriches men from His stores. Come, together, ye 
purified sons of Baptism, let us depict the word that cries out 
in the waters so that they acquire power. Come, let us examine 
discerningly the hand of flesh that buries bodies and raises 
them up swiftly. Come, let us make ready to look upon a 
marvel in the holy temple; and upon the armies of the height 
that attend the mystery of our redemption. Behold the hour 
that requires of the beholders that they be in orderly array. 
Let every one fasten the gaze of his mind on the things that 
are said, 

Lo, the priest is ready to enter the holy of holies, to open 
the door of the kingdom of the height before them that would 
enter. Lo, he approaches the curtain of the royal house, that 
he may receive power to perform the mysteries that are to be 
done by his hand. Lo, the King of the height reaches out to 
him the hand of the Spirit, and places in his hand the signet of p. 359 
His name, that he may seal His sheep. Lo, He puts on him 

1 Reading giv tas MLA instead of giv ear imias., 

? Mingana explains this clause in a Syriac note to this effect: ‘And no 
learner can understand it as it is, but only by the analogy of other things.’ 
This is scarcely the meaning. 


3. This rendering involves a very slight alteration of the text which has ‘The 
affectionate love of your possessions.’ 
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the vesture of glory of the immortals, that he may hide there- 
with the disgrace of men who were guilty and exposed. Lo, He 
has brought him to visit the flock entrusted to him; and he lifts 
up his voice and calls the sheep by their names. Lo, the sheep 
are gathered together, and the lambs and the ewes; and he sets 
upon them the stamp of life of the word of his Lord. Lo, he © 
brings them, as it were, into a furnace by means of their words ; 
and he exacts from them the one confession of the name of the 
Creator. Asa pen the (divine) Nod holds him spiritually, and 
inscribes (and) writes body and soul in the book of life. As 
with a rod it drives from them by the word of his mouth the 
darkness of error which had blinded them from understanding. 

He lifts up his voice and says: ‘Renounce ye the Evil One 
and his power and his angels and his service and his error. 

They first renounce the dominion of the Evil One who 
brought them to slavery; and then they confess the power of 
the Creator who has set them free. Two things he says who 
draws nigh to the mysteries of the Church: a renunciation of 
the Evil One, and a (confession of) faith in the Maker: ‘I 
renounce the Evil One! and his angels,’ he cries with the voice, 
‘and I have no dealings with him, not even in word.’ 

The priest stands as a mediator (i.e. here ‘interpreter ’), and 
asks him: ‘Of whom dost thou wish to become a servant from 
henceforth 2’ He learns from him whom he wishes to call 
Master; and then he inscribes him in the number of the first- 
borns of the height. 

From Satan and his angels he (the priest) turns away his 
(the catechumen’s) face; and then he traces for him the image 
of the Divinity upon his forehead. 

The Evil One he renounces as an evil one whose intercourse 
is evil, and his angels as haters of the word of truth. The Evil 
One and his adherents hate the word of truth; and it behoves 
him who loves the truth to hate them. ‘Thy haters, O Lord, I 
have hated,’ let him repeat with the son of Jesse; and let him 
exact of him (Satan) vengeance for the wrong (done to) the 
name of the Creator. A warfare has he that approaches 
Baptism with Satan and with his angels and with his service. 


1 The Syriac construction is impersonal, ‘ abrenuntiatur Malo,’ ete, 
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His angels are men clothed in deceit, who minister to him with 
abominations full of wickedness. One of his angels is Mani, the p. 360 
treacherous wolf, who clothes himself in the likeness of the 
lambs of the flock and leads the flock astray. Another of his 
angels is Valentinus, the perverter of the truth, who obscures 
the resurrection of the dead with his idle prating. His angel 
also is Arius, the foul-minded, who lies sick of the disease of 
‘inequality, which is worse than the leprosy. His angel also 
is Eunomius, the subtle serpent, who by his bites destroys the 
soul of them that obey him. One of his angels is the fool 
Apollinarius, who builds deceit into the edifice of the truth 
and is not abashed. Of his angels is Paul, the stubborn- 
minded, who insolently challenges the power of the Word of 
the Father. Among his angels we must number also Eutyches, 
the madman, who went mad in the matter of the passibility of 
the Impassible. As an inn-keeper (κάπηλος) he learned the 
inn-keeper’s trade; and every moment he mixes up the living 
Nature with the passions of the body. Far greater is his wicked- 
ness than the wickedness of his fellows, and he renders greater p. 361 
help to the devil than his companions. By these the hater of 
men leads men astray; and by them he casts the poison of his 
deceit into the mind of men. These perform the various 
services of his abominations, and even improve upon them with 
lying inventions. His service is that service of which they 
boast; and therein his mysteries are uttered, and not those of 
the truth. Him the heretics serve in all manner of ways; and 
by his wiles they go astray, and lead astray their hearers. We 
must flee from them, then, as from the unclean, and we must 
not mingle with the abominations of their doings. ‘Unclean’ 
and ‘evil ones’ let. us call them—them and the Evil One; and 
let us turn away our faces from their mysteries (which are) full 
of wickedness. Full of wickedness is the invention of the Evil 
One and of them that listen to him; and diseases of iniquity 
are hidden in the error of his craft. His invention are the 


' Aryd, ‘lion leprosy’: there is a pun on the name Arius. This giving of 
nick-names to theological opponents was much in vogue among the Syrians of 
the 5th century; Narsai himself was dubbed by his enemies ‘The Leper,’ though 
his friends called him ‘The Harp of the Holy Spirit.’ 
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circus and the stadium and the theatres!, and the riotous 
sounds of the songs which he has composed and written. His 
error are soothsayings and witcherafts of all sorts—eye-winking 
and ear-tickling and street accosting. These things the disciple 
of the truth renounces when he becomes a disciple. 

And then he comes to the confession of the faith. The 
truth of his soul he reveals by the sensible voice : ‘ Lo,’ he says, 
‘I have turned away from the Evil One to the Creator.” He 
puts the devils to shame by the utterance of his mouth, (saying) : 
‘Hearken, ye rebellious ones, I have no-part with you.’ The 
assemblies of the height he makes to rejoice by the words of 
his faith: ‘Come, ye spiritual ones, rejoice with me, for I am 
saved alive from destruction; I am your fellow-servant and a 
fellow-labourer in your works; and with that Lord to whom ye 
minister I am desirous of serving. He names himself a soldier 
of the Kingdom of the height—a fugitive who has returned to 
take refuge with the King of kings. 

p. 362 He first entreats the stewards of Holy Church to present 
him at the door of the King, that he may speak his words. 
The stewards are the priests, the ministers of the Mysteries, to 
whom is committed the treasury of the Spirit to dispense. To 
one of them the wanderer, the exile, approaches, that they may 
set him free from the subjection of the Evil One who took him 
captive. As an exile he stands naked, without covering; and 
he shews him (the priest) the toil and labour of his captors’ 
house: ‘I appeal to Thee, O King,’ cries the captive to the 
King’s servants, ‘approach the King and entreat for me, 
that He may be reconciled to me. Enter and say to Him, 
“One of Thy servants has returned from captivity, and lo, 
with love he beseeches to see Thy face.” I have verily been 
made a captive by the slave that rebelled against Thy Lord- 
ship; free my life from his slavery, that he may not deride me. 
I am Thy servant, good Lord, and the son of Thy handmaid, 
why should I serve a wicked slave who has revolted from 
Thee? Heretofore I have wickedly served the all-wicked 


1 Cf. St Cyril of Jerus. Catech. xix 6: πομπὴ δὲ διαβόλου ἐστὶ θεατρομανίαι, 
καὶ ἱπποδρομίαι, κυνηγεσία, καὶ πᾶσα τοιαύτη ματαιότης. Narsai appears to have 
read St Cyril’s Catecheses. 
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one; ransom me from him, that I may be Thine, for Thine 
I am, 

These words the wanderer puts together on the day of his 
return, after the manner of the story of the younger son. For 
his sake were the parables enacted; and it is right that he 
should frame his words according to those that are written. 
He it is of whom it is written that he strayed and went forth, 
and turned and came (back); and the day of his going forth 
and of his repentance is inscribed in the Gospel. To-day comes 
to pass in truth that which is written; and abundant mercies 
go forth to meet him and receive him. At his repentance the 
heavenly assemblies are rejoicing; and they are escorting him 
as a dead man that has returned to life. The devil alone does 
he make to be in sorrow over his return,—that he has severed 
his meshes and broken his snares and left him and fled. From 
his (Satan’s) bitter slavery the sinner has fled; and he has 
taken sanctuary with the good Lord whose love is sweet. 
From his exile the exile has returned to his Maker; and lo, he 
entreats to enter (and) see the face of the King. By means 
of his petition he frames an indictment against his captor, and 
convicts him out of the law of God. To the servants of the p. 363 
King he gives the pen of the word of his mouth; and they 
write (it) down and bring him before the Judge. The priests 
he asks (to be) as an advocate (συνήγορος) in the suit against 
the suit (opposed to him); and they plead the cause for him 
while he is silent. As ina lawsuit the priest stands at the hour 
of the Mysteries, and accuses the devil on behalf of sinners. 
The sinner also stands like a poor man that has been defrauded ; 
and he begs and entreats that mercy may help him in the 
judgment. Naked he stands and stripped before the Judge, 
that by his wretched plight he may win pity to cover him. 
Without covering he pleads his cause against his adversary, 
that the King may see him and swiftly exact judgment for him. 

He bends his knees and bows his head in his confusion, and 
is ashamed to look aloft towards the Judge. He spreads sack- 
cloth (upon him); and then he draws near to ask for mercy, 
making mention of his subjection to the Evil One. Two things 
he depicts by his kneeling down at the hour of the Mysteries : 
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one, his fall, and one, that he is making payment as a debtor. 
That fall which was in Paradise he now recalls; and he 
pleads a judgment with Satan who led astray his father (80. 
Adam). He is in dread of him, therefore his face is looking 
upon the ground till he hears the voice of forgiveness, and 
then he takes heart. 

He waits for the priest to bring in his words before the 
Judge; and he (the priest) restores to him the chart of liberty 
with the oil and the water. 

A sponsor also he brings with him into the court, that he 
may come in and bear witness to his preparation and _ his 
sincerity. With sincerity he protests that he will abide in love 
of the truth; and his companion becomes surety (saying): 
‘Yea, true is the protestation of his soul. He becomes as a 
guide to his words and his actions; and he shews him the 
conduct of spiritual life. He calls (o7 reads) his name, and 
presents him before the guards (i.e. the priests), that they may 
name him heir, and son, and citizen. 

In the books the priest enters! the name of the lost one, 
and he brings it in and places it in the archives (ἀρχεῖα) of the 
King’s books. He makes him to stand as a sheep in the door 
of the sheep-fold ; and he signs his body and lets him mix with 

p. 364 the flock. The sign (rushmd) of the oil he holds in his hand, 
before the beholders; and with manifest things he proclaims 
the power of things hidden. And as by a symbol he shews to 
the eyes of the bodily senses the secret power that is hidden in 
the visible sign. 

O thou dust-born, that signest the flock with the sign of its 
Lord, and sealest upon it His hidden Name by the outward 
mark! Ah, dust-born, that holds the Spirit on the tip of his 
tongue, and cuts away the iniquity of soul and body with the 
word of his mouth! Ah, mortal, in whose mouth is set a 
mighty spring, and who gives to drink life immortal to the 
sons of his race! Ah, pauper, son of paupers, that is grown 
rich on a sudden, and has begun to distribute the wealth of the 
Spirit which his fathers had not! Ah, dust-born, whose dust 

1 Reading —»mi\, ‘stamps,’ ‘inscribes,’ instead of sak (text), 
‘exacts,’ ‘demands,’ which is inconsistent with the context. 
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bears witness to his vileness, who has received power to create 
himself (as) a new creation! A new creation the Good One 
taught the sons of his house, that they might restore the handi- 
work of His creation. The iniquity of men had cast down the 
high edifice which His hands had made; and He gave authority 
to men to build it again. He saw His work, that it was grown 
old and worn out in mortality, and he contrived for it a remedy 
of life immortal. He saw that the walls of His house were 
tottering through weakness; and He laid its foundations in the 
deep of the waters and made them firm. With feeble waters 
He was pleased to confirm feeble bodies ; and with the power of 
the Spirit He would strengthen the wavering faculties (of the 
soul). ‘The furnace of the waters His purpose prepared mysti- 
cally ; and instead of fire He has heated it with the Spirit of 
the power of His will. His own handiwork He made a crafts- 
man over His creation, that it should re-cast itself in the furnace 
of the waters and the heat of the Spirit. Come, ye mortals, see 
a marvel (wrought) in mortal man, who dies and lives again by 
the mediation of its working. Come, let us examine the mystery 
of our dying in the midst of the waters; and let us look upon 
the wonder that is mystically achieved in us. Come, let us 
draw nigh to the treasurers of the Church’s treasures, and let 
us hear from them how they give life by the water. Let us 
enter with them the mystical holy of holies, and let us learn 
from them the explanation of the mysteries of death and life. 
Death and life is the mystery of Baptism; and two things in 
one are performed therein by the hand of the priesthood. By p. 365 
the hand of the priesthood the Creator has been pleased to 
reveal His power; and to it He has entrusted the great riches 
of His sweetness. The priests He has established as stewards 
(ἐπίτροποι) over His possessions, that as trusty officers (or 
Sharrirs) they may distribute wealth to the sons of His house. 
To them He gave the signet of the name of the incompre- 
hensible Divinity, that they might be stamping men with the 
holy Name. The stamp of His name they lay upon His flock 
continually ; and with the Trinity men are signing men. 

The iron of the oil the priest holds on the tip of his fingers ; 
and he signs the body and the senses of the soul with its sharp 
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(edge). The son of mortals whets the oil with the words of © 
his mouth; and he makes it sharp as iron to cut off iniquity. 
The three names he recites in order, one after the other; and 
in triple wise (i.e. with the three names) he completes and 
performs the mystery of our redemption. Ah, weak one, how 
great is the wonder that is administered by thee! and the 
mouth is too little to say how great is the power of its 
significance. Ah, lowly one, how greatly is thy feebleness 
exalted! and the mind cannot ascend with thee whither thou 
hast arrived. Ah, man—it is to the priest that I have said 
what I have said—how great is the authority given to thee, 
that hast (the power) to be giving life! Life does the priest 
give to his fellows by his ministry; and he treads out a way for 
his fellow-servants towards the things that are to come. The 
office of a mouth he fulfils! for (mental) faculties and (bodily) 
members; and on behalf of all he pronounces the words of for- 
giveness Ἶ iniquity. ΟἹ and water he lays first as ἃ founda- 
tion, and by his words he completes (and) builds the name of 
the Davinity. With liquid oil and weak water he re-casts the 
body ; and instead of clay he changes (and) makes (it) pure 
gold. Who would not marvel at the power our poverty has 
acquired, that it should enrich itself from the gift incompre- 
hensible ? As a treasure-keeper the priest stands at the door 
of the sanctuary; and he applies the keys of the word of his 
mouth, and opens up life. 

The three names he casts upon the oil, and consecrates it, 
that it may be sanctifying the uncleanness of men by its 
holiness. With the name hidden in it he signs the visible 
body; and the sharp power of the name enters even unto 
the soul. Ah, marvel, which a man performs by that (power) 

Ρ. 366 which is not his own; signing the feeble bodies so that the 
inward (parts) feel the pain. The office of a physician, too, 
he exercises towards the members; touching the exterior and 
causing pain (07 sensation) to reach unto the hidden parts. To 
body and soul he applies the remedies of his art; and the open 
and hidden (disease) he heals by the divine power. Divinely 


1 Reading isnsm for ssn, 
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he mixes the drug that is given into his hands; and all diseases 
he heals by its power without fail. As a (drug-)shop he has 
opened the door of the holy temple; and he tends the sicknesses 
and binds up the diseases of his fellow-servants. With the 
external sign (rushmd) he touches the hidden diseases that are 
within; and then he lays on the drug of the Spirit with the 
symbol (dthd) of the water’. With the open voice he preaches 
its hidden powers; and with his tongue he distributes hidden 
wealth. The words he makes to sound in the ears of the flock 
while he is signing it; and it hearkens with love to the 
three names when they are proclaimed. With the name of the 
Father and of the Son and the Spirit he seals his words; and 
he confirms him that is being baptized with their names. The 
three names he traces upon his face as a shield; that the tyrant 
may see the image of the Divinity on the head of a man. The 
cause of the signing on the forehead is (that it may be) 
for the confusion of the devils; that when they discern (it) on 
the head of a man they may be overcome by him (or it). On 
account of these (the devils) are performed the mysteries of 
the oil and water, that they may be an armour against their 
warfare and attacks. An armour is the oil with which the 
earth-born are anointed, that they may not be captured by 
the (evil) spirits in the hidden warfare. It is the great brand 
of the King of kings with which they are stamped, that they 
may serve (as soldiers) in the spiritual contest. On their 
forehead they receive the spiritual stamp, that it may be 
bright before angels and men. Like brave soldiers they stand 
at the King’s door, and the priest at their head like a general 
at the head of his army. He sets their ranks as if for battle 
at the hour of the mysteries, that they may be casting sharp 
arrows at the foe. The arrows of words he fixes (as on a bow- 
string, and) sets in the midst of their mouths, that they may 
be aiming against the Evil One who made them slaves. A 
mark he sets before their eyes for them to aim αὐ; and as 

1 See Introd. pp. xxxviii ff. It is plain that the one and only anointing 
(rushmd) of which Narsai speaks came before the itamersion. 

2 Lit. ‘imitate’ (« aspadua), The clause might be rendered: ‘a pattern 


he sets before their eyes for them to imitate’; but this would interrupt the 
metaphor of the archer shooting at a mark (ies). 
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(arrows) on a bow-string he draws back the words on their 

p. 367 tongues. They enter into an examination at the beginning of 
the warfare to which they have been summoned, being tested 
by the confession of their minds. In truth the priest stands at 
the head of their ranks, and shews them the mark of truth that 
they may aim aright. They renounce the standard of the Evil 
One, and his power and his angels; and then he (the priest) 
traces the standard of the King on their forehead. They confess 
and they renounce—the two in one, without doubting—(making) 
a renunciation of the Evil One, and a confession of the heart in 
the name of the Divinity. By the hand of the priesthood they 
make a covenant with the Divinity, that they will not again 
return to Satan by their doings. They give to the priest a 
promise by the words of their minds; and he brings in, reads 
(it) before the good-pleasure of God. The chart which is the door 
of the royal house he holds in his hands; and from the palace 
he has (received) authority to inscribe (the names of) men. 

He calls the King’s servants by their names and causes them 
to stand (forth); and he makes them to pass one by one, and 
marks their faces with the brand of the oil. By the voice of his 
utterances he proclaims the power that is hidden in his words, 
(and declares) whose they! are, and whose name it is with 
which they are branded: ‘Such a one, he says, ‘is the servant 
of the King of (all) kings that are on high and below; and with 
His name he is branded that he may serve (as a soldier) accord- 
ing to His will” The name of the Divinity he mixes in his 
hands with the oil; and he signs and says ‘ Father’ and ‘Son’ 
and ‘Holy Spirit. ‘Such a one, he says, ‘is signed with the 
three names that are equal, and there is no distinction of elder 
or younger between One and Another. 

The priest does not say ‘I sign, but ‘is signed?’; for the 
stamp that he sets is not his, but his Lord’s. He is (but) the 
mediator who has been chosen by a favour to minister; and 
because it 15 not his it drives out iniquity and gives the Spirit. 
By the visible oil he shews the power that is in the names, 


1 Sc. those who are being baptized. The mase. gender shews that the pro- 
noun does not refer to ‘ words.’ 
2 Cf. infra (C, p. 51): ‘And he does not say, I baptize, but, Is baptized.’ 
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which is able to confirm the feebleness of men with hidden 
(powers). The three names he recites, together with (the rub- 
bing of) the oil upon the whole man; that hostile demons and 
vexing passions may not harm him. It is not by the oil that 
he keeps men from harms: it is the power of the Divinity that 
bestows power upon (its) feebleness. The oil is a symbol which 
proclaims the divine power; and by outward things He (God) 
gives assurance of His works (done)! in secret. By His power 
body and soul acquire power; and they no more dread the p. 368 
injuries of death. As athletes they descend (and) stand in the 
arena, and they close in battle with the cowardly suggestions 
that are in them. This power the oil of anointing imparts: 
not the oil, but the Spirit that gives it power. The Spirit 
gives power to the unction of the feeble oil, and it waxes firm 
by the operation that is administered in it. By its firmness it 
makes firm the body and the faculties of the soul, and they 
go forth confidently to wage war against the Evil One. The 
sign of His name the devils see upon a man; and they recoil 
from him in whose name they see the Name of honour, The 
name of the Divinity looks out from the sign on the forehead ; 
and the eyes of the crafty ones are ashamed to look upon it, 

The second Sun has shone from on high on the head of 
man; and with His beams He drives away error, the second 
darkness. Come O man, praise and magnify Him that has 
honoured thee, who has made thy body a second sun by His gift. 
Come, O debtor, pay (the debt of) praise to Him that has set 
thee free; for He has redeemed thee and set thee free from the 
slavery of the Evil One and Death. Come, O mortal, give glory 
to the power of the Divinity, who has set in thee power to 
sow life in thy mortality. Cry out with all mouths, O race 
of Adam the earth-born, to Him who has lifted thee up from 
the dust to His own greatness. 


1 Text, ‘confirms His servant in things secret.’ The above rendering is 
based on an emendation suggested by Mingana. 
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Our Lord has opened up for us the sweet spring of Baptism, 
and has given our race to drink of the sweetness of life im- 
mortal. By the heat of iniquity our mind was withered, and 
its fruits had dropped off; and He sprinkled His gift as dew 
and watered our soul. The grievous thirst of death had slain 
our body; and He buried it in the water, and life teemed in its 
mortality. The rust of passions had defaced the beauty of our 
excellence; and He turned again and painted us in spiritual 
colours which may not be effaced. Cunningly He mixed the 
colours for the renewal of our race, with oil and water and the 
invincible power of the Spirit. A new art the Chief Artist put 
forth ; that men should be depicting men without draftsman- 
ship’. An invention that had not been the divine nod dis- 
covered, that without seed man should beget (children) from 
the midst of the water. Where ever had the like been done or 
achieved—that the bosom of the waters should bring forth 
without wedlock? Who ever heard that kind should bring 
forth that which was not its kind, as now a senseless nature 
(brings forth) the rational? Even though the waters brought 
forth creeping things and birds: that water has brought forth 
man has never been heard. This is a wonder, and, as we may 
say, full of astonishment, that the womb of the water should 
conceive and bring forth babes full grown. It is altogether a 
new thing, and great is the lesson given therein, that within 


Ρ. 342 an hour should be accomplished the period of conception and 


birth. Outside the order that is set in nature does its order 
proceed ; and it is not trammelled with a growth that is gradual. 


1 Or, ‘immaterially’ (ΞΟ v<\n), 
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Come, O hearer, listen to the wonder of the new birth, the 
conception whereof and the bringing forth are accomplished in 
one hour. Come, O beholder, look upon the painter that paints 
babes: and while yet the word lingers in the mouth (the birth) 
has come forth from the womb. Come, thou that art prudent, 
and discern and mark well the power of the Divinity that 
bestows strength on things feeble. Come, ye mortals, and look 
upon a nature full of mortality that puts off its passions in 
Baptism and puts on life. Come, let us examine exactly the 
mystery of our renewal; and let us learn concerning the power 
that is hidden in the visible waters. Come, let us draw near to 
the priesthood, the salt of the earth; and let us see how it 
seasons man with things spiritual. Let us enter with it (the 
priesthood) whither it is entering to make atonement; and let 
us bend our mind and hearken to the voice that speaks with 
it. Let us hearken how the power of the Spirit speaks with it 
and teaches it to bestow power upon common water. With it 
a hidden intimation is interpreting the hidden mysteries, and 
expounding them openly with the voice before the hearers. 
The workmanship of the new birth it performs before it (the 
priesthood), and shews it how to depict a spiritual image. 

The priest is like a pen to the hidden Power; and in Its 
hands he writes the three names over the water. O writer, 
that writes the Spirit upon a weak tablet, and the ink of his 
words is not effaced by the liquid waters! How great is thine 
art, O mortal, and no man knows how to examine it for its 
greatness. O how slender is the pen of thy mind to depict 
the mysteries! and (yet) there is no painter that is able to copy 
thy drawings. O thou priest, that doest the priest’s office on 
earth in a manner spiritual, and the spirits may not imitate 
thee! O thou priest, how great is the order that thou ad- 
ministerest, of which the ministers of fire and spirit stand in 
awe! Who is sufficient to say how great is thine order, that 
hast suppressed the heavenly (beings) by the title of thine 
authority? The nature of a spirit is more subtle and glorified 
than thou; yet it is not permitted to it to depict mysteries p. 343 
like as it is to thee. An angel is great, and we should say 
he is greater than thou, yet when he is compared with 
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thy ministry he is less than thou. Holy is the seraph, and 
beauteous the cherub, and swift the watcher: yet they cannot 
run with the fleetness of the word of thy mouth. Glorious is 
Gabriel, and mighty is Michael, as their name testifies: yet 
every moment they are bowed down under the mystery which 
is delivered into thy hand. On thee they are intent when thou 
drawest near to minister, and for thee they wait, that thou 
wouldst open the door for their Holies. With voices fraught 
with praise they stand at thy right hand; and when thou hast 
celebrated the Mysteries of thy redemption they cry out with 
praise’. With love they bow beneath the Will that is concealed 
in thy mysteries; and they give honour to thee for the office 
that is administered by thee. And if spiritual impassible beings 
honour thine office, who will not weave a garland of praises for 
the greatness of thine order? Let us marvel every moment at 
the exceeding greatness of thine order, which has bowed down 
the height and the depth under its authority. The priests of the 
Church have grasped authority in the height and the depth; 
and they give cominands to heavenly and earthly beings. They 
stand as mediators between God and man, and with their words 
they drive out iniquity from mankind. The key of the divine 
inercies is placed in their hands, and according to their pleasure 
they distribute life to men. The hidden Power has strengthened 
them to, perform this, that by things manifest they may shew 
His love to the work of His hands. He shewed His love by the 
mystery which He delivered to them of earth, that men to men 
might be shewing mercy by His gift. The power of His. gift 
He delivered into the hand of the priests of the Church, that by 
it they might strengthen the feebleness of men who were in debt 
by sin. The debt of mankind the priest pays by means of his 
ministry ; and the written bond of his race he washes out with 
the water and renews it (sc. his race). «As in a furnace he 
re-casts bodies in Baptism; and as in a fire he consumes the 
weeds of mortality. The drug of the Spirit he casts into the 
water, as into a furnace; and he purifies the image of men from 


! T have little doubt that there is here an allusion to the story about the 
assistance of angels at the Mysteries supposed to have been related by St Chry- 
sostom, and which is referred to also in A (ef. p. 7, note 1). 
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uncleanness. By the heat of the Spirit he purges the rust 
of body and soul; and instead of clay they acquire the hue of p. 344 
heavenly beings. The vat of water he prepares, he sets, in 
the likeness of a furnace; and then he draws near and reveals 
the power of his art. With fair garments he covers his body 
outwardly, and the raiment of the Spirit adorns his soul within. 
Completely adorned he stands before the beholders, that by his 
adornment he may reveal to men concerning the things that are 
about to be (done). He becomes as a mirror to the eyes of his 
fellow-servants, that they may look upon him and conceive the 
hope of being glorified. A mark he sets before their eyes by 
the garments that are upon him, that they may be aiming to be 
adorned spiritually. This he teaches by the adornment that is 
upon his limbs: that the mystery which is (administered) by his 
hands clothes with glory him that approaches it. In his hands 
is placed the treasure of life that is concealed in the water; and 
unless he draw near and distribute it it is not given. He holds 
out the key of his word (and) opens the door of the gift; and by 
(his) word he distributes presents to the King’s servants. He 
also stands as it were by the sea, after the likeness of Moses; 
and instead of a rod he lifts up his word over the dumb 
(elements), With the word of his mouth he strikes the waters, 
like the son of Amram; and they hearken to his voice more 
than to the voice of the son of the Hebrews. They hearkened 
to Moses, yet when they hearkened to him they were not sancti- 
fied. To the priest of the Church they are obedient and acquire 
sanctification. The Israelite did but divide the sea: the 
iniquity of his people he did not suffice to cleanse by the power 
of his miracle. ΤῸ the priest that great (miracle) belongs— 
and there is naught to compare with it in the things that 
have come about—which gives the power of forgiving iniquity 
to senseless things. His gaze is lifted up to that nod which 
created the creation ; and from it he learns how to create a new 
creation. He also imitates the fashion (of Him) that brought 
into being the world; and he makes a voice to be heard like 
unto that which cried out in the world in the beginning. Like 
the Creator he also commands the common water, and instead 
of light there dawns from it the power of life. The voice of 
Cc. 4 
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the Creator created the luminaries from nothing; and he from 
something creates something by the power of the Creator. Not 
his own is the creation which he creates in the bosom of the 
water; but it belongs to the nod (of Him) that created creation 

p. 345 out of nothing. That Command which ‘said, and there were 
made’ things rational and senseless: the same commands by 
him, and men become a new being. That word which the 
waters heard, and brought forth creeping things: the same 
they hear from the mouth of the priest, and bring forth men. 
Greater is the fruit they bring forth now than that (former), 
by how much rational man is of more account than dumb 
things. As a seed he casts his word into the bosom of the 
waters; and they conceive and bring forth a new, unwonted 
birth. With words of spirit his mouth converses with the 
dumb (elements), and they receive power to give life to’ that 
which is rational. The dumb (elements) hear a new utterance 
from rational beings, like that utterance which Mary heard from 
Gabriel. He (the priest) also causes a goodly gospel to fall upon 
the ears of men, like to that hope which the watcher preached 
at the birth of the Son. In his office he fills the place of the 
watcher: and better than the watcher; for he gives hope 
to them that are without hope by the voice of his words. 
Betwixt the Divinity and men he stands as mediator, and by his 
words he ratifies the condition of each party. With anguish he 
entreats the Hidden One—who is hidden, but revealed by His 
love—and the power from Him comes down unto him and gives 
effect to his words. 

With the name of the Divinity, the three Names!, he con- 
secrates the water, that it may suffice to accomplish the cleans- 
ing of the defiled. The defilement of men he cleanses with 
water: yet not by the water, but by the power of the name of 
the Divinity which there lights down. The power of the 
Divinity dwells in the visible waters, and by the force of His 
power they dissolve the might of the Evil One and of Death. 
The Evil One and Death are undone by Baptism; and the 
resurrection of the body and the redemption of the soul are 
preached therein. In it, as in a tomb, body and soul are buried, 


1 The Mosul ms has ‘three hypostases’ (qendmé). 
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and they die and live (again) with a type of the resurrection 
that is to be at the end. It (Baptism) fills for men the office 
of the grave mystically ; and the voice of the priesthood (is) as 
the voice of the trump in the latter end. 

In the grave of the water the priest buries the whole man; 
and he resuscitates him by the power of life that is hidden in 
his words. In the door of the tomb of Baptism he stands 
equipped, and he performs there a mystery of death and of the 
resurrection. With the voice openly he preaches the power of p. 346 
what he is doing—how it is that a man dies in the water, and 
turns and lives again. He reveals and shews to him that is being 
baptized in whose name it is that he is to die and swiftly come 
to life. 

Of the name of the Divinity he makes mention, and he says 
three times: ‘Father and Son and Holy Spirit, one equality.’ 
The names he repeats with the voice openly, and thus he says: 
‘Such a one is baptized in the name of the Father and the Son 
and the Spirit.’ And he does not say ‘I baptize, but ‘is 
baptized’; for it is not he that baptizes, but the power that is 
set in the names. The names give forgiveness of iniquity, not 
aman; and they sow new life in mortality. In their name he 
that is baptized is baptized (and buried) as in a tomb; and they 
call and raise him up from his death. 

Three times he bows his head at Their names, that he may 
learn the relation—that while They are One They are Three. 
With a mystery of our Redeemer he goes into the bosom of the 
font (lit. ‘of baptism’) after the manner of those three days in 
the midst of the tomb. Three days was our Redeemer with the 
dead: so also he that is baptized:—the three times are three 
days”. He verily dies by a symbol of that death which the 
Quickener of all died; and he surely lives with a type of the life 
without end. Sin and death he puts off and casts away in 
Baptism, after the manner of those garments which our Lord 
departing left in the tomb. 


1 Cf. supra (B, p. 44): ‘The priest does not say, I sign, but, Is signed.’ 

2 This appears to be copied from St Cyril of Jerus. Catech. xx 4. We find 
the same symbolism applied in A (p. 23) to the three bows made by the priest 
‘during the liturgy. 

4.—2 
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As a babe from the midst of the womb he looks forth from 
the water; and instead of garments the priest receives and 
embraces him. He resembles a babe when he is lifted up from 
the midst of the water; and as a babe every one embraces and 
kisses him. Instead of swaddling-clothes they cast garments 
upon his limbs, and adorn him as a bridegroom on the day of 
the marriage-supper. He also fulfils a sort of marriage-supper 
in Baptism; and by his adornment he depicts the glory that is 
prepared for him. By the beauty of his garments he proclaims 

p. 347 the beauty that is to be: here is a type, but there the verity 
which is not simulated. To the Kingdom of the height which 
is not dissolved he is summoned and called ; and the type depicts 
beforehand and proclaims its truth. With a type of that glory 
which is incorruptible he puts on the garments, that he may 
imitate mystically the things to be. Mystically he dies and 1s 
raised and is adorned; mystically he imitates the life immortal. 
His birth (in Baptism) is a symbol of that birth which is to 
be at the end, and the conduct of his life of that conversation 
which is (to be) in the Kingdom on high. 

In the way of spiritual life he begins to travel ; and, like the 
spiritual beings, he lives by spiritual food. His mystical birth 
takes place in a manner spiritual; and according to his birth 1s 
the nourishment also that is prepared for him. New is his 
birth, and exceeding strange to them of earth; and there is no 
measure to the greatness of the food with which he is nourished. 
As milk he sucks the divine mysteries, and by degrees they lead 
him, as a child, to the things to come. A spiritual mother (80. 
the Church) prepares spiritual milk for his life; and instead of 
the breasts she puts into his mouth the Body and Blood. With 
the Body and Blood the Church keeps alive the sons of her 
womb ; and she reminds them of the great love of her betrothal. 
Her betrothed gave her His Body and His Blood as a pledge of 
life, that she might have power to give life from her life. He 
expounded to her that by the food of His Body He quickens her 
children, through the parables which beforehand He composed 
symbolically. He styled the sacrifice of His Body the fatted 
ox; which He sometime sacrificed on the day of the return of 
one of her children. That which is written in the story of the 
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erring one (sc. the Prodigal) has been fulfilled in her children;. 
for His love has gone forth and received them in Baptism. With 
love and mercy He has gone forth to meet them, and received 
and embraced them as dead men returned to life. The force of 
His parables He has explained and revealed before their eyes; p. 348 
and He has made them to rejoice with spiritual meat and drink. 
He has given as a pledge the ring of which the power of the 
Spirit spoke; and He has clothed them with the glorious robe 
of Baptism. He sacrificed Himself who was fatted spiritually ; 
and He has made them to eat food in the eating whereof life is 
hidden. He has shod them with the goodly race of the conduct 
of life, that they should not stumble in the treacherous path of 
mortality. He has summoned and called the heavenly ones on 
the day of their (men’s) renewing, and has made them (the 
angels) to rejoice that were sorrowing over their offences. The 
womb of the waters has brought them forth spiritually; and 
the power of His grace has filled up and made good their needs, 
Watchers and men were glad, yea, are glad, at their repentance : 
that the words of the parables have been joined to performance. 
Heaven and earth are rejoiced that they have returned to their 
Father, and have recovered the plot of their possessions of which 
they had been plundered. The devils had wickedly plundered 
the inheritance of men ; and there arose one Man, and He pleaded 
the cause and convicted them. Just judgment He pleaded with 
the deceitful ones, and snatched from them the spoil which they 
had robbed from the house of His Father. By Adam did the 
Deceiver, who sows error in the world, lead (men) astray; and a 
Son of Adam was jealous and avenged the wrong of all His race. 
Great jealousy did He put on in wrath for the sake of His 
fathers ; and He consented to die, that they should not be styled 
slaves of the evil ones. As an athlete He went down to the 
contest on behalf of His people; and He joined battle with 
Satan, and vanquished and conquered him. On the summit of 
Golgotha He fought with the slayer of men, and He made him 
a laughing-stock before angels and men. With the spear of the 
wood He overthrew him, and cast him down from his confidence: 
with that whereby he had hoped that death should enter in he 


1 Lit. ‘said’: I suspect some corruption in the text here, 
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was smitten and pierced. Over the death of men the arrogant- 
minded was boasting; and by the death of one Man his 
boasting came to naught. One Man died on the cross on 
behalf of mortals: and He taught them to travel by the way of 
His death and His life. His death and His life men depict in 
p. 349 Baptism; and after they have died with Him they have risen 
and have been resuscitated mystically. In the new way of the 
resurrection of the dead they travel with Him; and they 
imitate upon earth the conduct of the heavenly beings. By the 
food of His Body they drive out death from their bodies ; and 
with His living Blood they give their minds to drink of life. 
Body and soul they nourish with the food of His Body and His 
Blood; and Satan and Death they conquer by the power of His 
gift. By the power of His gift they have washed and been 
sanctified from their debts, and have gained power to fight 
against passions. They that were clothed with passions have 
put on hidden power from the water; and they have begun to 
defy the foe, that they may trample upon his power. As 
athletes they have gone up from the vat of Baptism; and 
watchers and men have received them lovingly. The tidings of 
their victory earthly and heavenly beings have shouted ; and the 
devils have heard and trembled and been dismayed at the new 
voice. The height and the depth have woven garlands for them 
by the hands of men; for they have seen that they have 
conquered (in) the great battle with the strong one. Gifts, high 
above their labours, they have received from the King; and 
gloriously has He honoured them beyond (their) power. In the 
midst of His secret palace He has made them to recline; and 
the table of life immortal He has set before them. A beauteous 
bride-chamber He has fitted on earth for a type of that which. 
is above, that they may delight therein mystically unto the end. 
A sanctuary He has built Him wherein they may sanctify His 
holy Name, until they are lifted up to the holy of holies that is 
hidden in the height. Priests He has chosen for it that they 
may minister therein holily, and instead of sacrifices offer the 
sacrifice of the Mystery of His Son. The Mystery of His Son 
they offer every hour before His good-pleasure ; and by it they 
atone for the iniquity of men who call upon His name. The 
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silver of His word He has placed in their hands by way of 
inducement!, that they may trade withal (and gain) possessions 
of spiritual life. Men are re-casting men as in a furnace, and 
purging from them the hateful alloy of hateful wickedness. 
A beauteous colour they acquire on a sudden from the midst of 
the water; and more than the sun burns the light of their 
minds. Beams of light come into the world through the 
light that is in them, and the world is illumined with the p. 350 
beauteous rays of their conduct. They suck the Spirit after the 
birth of Baptism; and according to the birth is also the nourish- 
ment that is high and exalted. Like young birds they lift up 
the wings of their conduct, and enter and rest in the fair nest of 
Holy Church. 

As an eagle the priest hovers before them, and prepares the 
food of perfect age for them to be nourished withal. The living 
sacrifice he prepares, he sets before their eyes; and he summons 
them to examine it with affection of soul. A dread mystery he 
begins to depict spiritually; and he mixes his words as paints 
before the beholders, With the pen of his word he draws an 
image of the Crucified King; and as with the finger he points 
out His passion, also His exaltation. Death and life his 
voice proclaims in the ears of the people; and forgiveness of 
iniquity he distributes, he gives, in the Bread and the Wine. 
A mystery of death he shews first to mortal man; and then he 
reveals the power of life that is hidden in his words. 

As for one dead he strews a bed with the sacred vessels ; 
and he brings up, he sets thereon the bread and wine as a 
corpse. The burial day of the King he transacts mystically ; 
and he sets soldiers on guard by a representation. Two deacons 
he places like a rank (of soldiers), on this side and on that, that 
they may be guarding the dread Mystery of the King of kings. 
Awe and love lie upon the faculties of their minds while they 


1 Syr. ZCAUS as. The same expression is found in vol. ii p. 145 (D), 
and <ni\sis p. 150. In both these passages the word SAM is coupled 
with the verb _X4X_, ‘to incite,’ ‘induce.’ In ii 193 the above phrase is 
coupled with the verb ma=>, and appears to mean ‘by means of arguments.’ 


The phrase evidently admits of several modifications of meaning, and above its 
force may be simply ‘as a means.’ 
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look intently upon the bread and wine, as upon the King. 
With bright apparel they are clothed exteriorly upon their 
bodies; and by their garments they shew the beauty of their 
minds. By their stoles (oraria) they depict a sign of the 
heavenly beings that were clothed in beauteous garments at 
the temple of the tomb. Two angels the disciples saw in the 
tomb of our Lord, who were attending the place of His body as 
though it were His body (itself). And if spiritual beings in 
fear honoured the place of His body, how much more should 
corporeal beings honour the Mystery that has honoured them ? 
p. 351 After the manner of the two watchers the two deacons are 
_ standing now to hover over the Mysteries. 

The priest fills the place of a mouth for all mouths; and as 

a mediator his voice interprets in secret. He calls upon the 
Hidden One to send him hidden power, that he may give 
power in the bread and wine to give life. He turns the gaze 
of all minds towards that which is hidden, that they may be 


looking upon secret things by means of things visible. ‘ 
‘Let your minds be aloft, he cries and says to them οἵ 
earth. 
And they answer: ‘Unto Thee, Lord, who art hidden in the 
height.’ 


He recites and says what is the cause of the gazing aloft, 
and why he calls men to take part with him. ‘Look,’ he says, 
“Ὁ men, upon the offering of the sacrifice which is for you, 
which the Divinity accepts with love on behalf of your lives. 
Look steadfastly upon the bread and wine that are upon the 
table, which the power of the Spirit changes into the Body and 
Blood. See the outward things with the outward senses of 
your members, and depict things hidden by the hidden faculties 
of your minds. Recall your deaths by the sign that is full of 
death and life, and praise and magnify Him that sets power in 
things feeble.’ 

As with a signet they seal his words with their voices: 
‘Meet and right and becoming and holy is the sacrifice of our 
life.’ . 

As (with) a pen he writes the words with the tip of his 
tongue; and they subscribe with the saying: ‘Yea, they are 
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true. They bear witness to the words (uttered) on their 
behalf; and with Amen for a signet they seal the mystery of 
their life. The deed of confession he inscribes, writes, with his 
words; and they become sureties (saying): ‘ Yea, we will pay 
the debt of praise!’ With the voice openly they pay (the debt 
of) praise that is (recorded) in his writing; and he carries it to 
the Divine good-pleasure. With the oblation the priest sends 
up the prayer of the people, and he sanctifies it (sc. the people) 
by the participation of the living Mystery. With great earnest- 
ness he prays for himself and for all men, that his word may be 
an acceptable sacrifice before the Most High. 

He imitates the spiritual beings by his words while he is 
making supplication; and holily he teaches the people to cry 
‘Holy.’ The utterance of sanctification of the heavenly beings 
he recites to men, that they may be crying: ‘ Holy, Holy, Holy, p. 352 
Lord,’ 

That saying which the seraphim cried three times—the 
same he utters in the ears of the people at the hour of the 
Mysteries. Like Isaiah he also is in anguish when he utters it, 
remembering how greatly the vileness of men has been advanced. 
The meaning of that which the prophet saw mystically he 
(now) discerns in the reality by faith. A coal of fire Isaiah saw 
coming towards him, which the seraph of fire held in a hand 
of fire. It touched his mouth—though in truth it did not 
— touch it—and blotted out the iniquity of his body and his soul 
in truth. It was not a sensible vision that the seer saw; nor 
did the spiritual one bring towards him a material coal. An 
intimation he saw in the coal of the Mystery of the Body and 
Blood which, like fire, consumes the iniquity of mortal man. 
The power of that mystery which the prophet saw the priest 
interprets; and as with a tongs he holds fire in his hand with the 
bread. He fills the place of the seraph in regard of the people— 
even as (the seraph was) in regard of Isaiah—and by his actions 
he blots out iniquity and gives life. The seraph of spirit did 
not hold in his hand the vision of spirit?: and this is a marvel 

1 These phrases seem to be intended only as an interpretation of the people’s 


answer, ‘meet and right.’ 
2 Sc. the coal, the mystic symbol of the Eucharist. 
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—that a hand of flesh holds the Spirit. The swift-winged did 
not suffice to bring the food into the belly: and the gross of 
body stretches forth his hand even unto the faculties (of the 
soul). 

Body and soul he nourishes with the food of power of the 
Mystery; and from (being) mortal he makes men immortal. 
His voice does away the authority of Death from mortals; and 
the dominion of the Evil One it looses (and) removes from 
mankind. With food the Evil One slew us in the beginning 
and made us slaves; and by food the Creator has now willed to 
quicken us. By the hand that plucked the fruit in Eden 
wickedly—by the same He has reached out to us the fruit of 
life wisely. In Adam He cursed us and gave us for food to 
gluttonous Death; and by a Son of Adam He has opened to us 
the spring of His sweetness. In our very nature He performed 
His will and shewed His love, that that saying in which He 
called us His image might be confirmed! for us. To us He 

p. 353 gave to set the Pledge of life in our mortality; that according 
to our will we might minister to ourselves by the power of His 
will. By the power of His will the priest distributes life in the 
Bread, and drives out iniquity and makes the Spirit to dwell in 
the midst of the members (of the body), The power of the 
Spirit comes down unto a mortal man, and dwells in the bread 
and consecrates it by the might of His power. O marvel, that, 
whereas He is the Spirit with which everything is filled, until the 
earth-born commands He does not approach! O gift, which, 
though given from the beginning, is not received until a son of 
dust makes entreaty! He is the Spirit, with all and in all, in 
the height and the depth: and He is hidden and concealed, and 
the priest points Him out by his words. 

To the height above he spreads out his hands with his mind ; 
and he summons Him to come down and perform the request 
of his soul. Not in (His) nature does the Spirit, who does not 
move about, come down: it is the power from Him that comes 
down and works and accomplishes all. His power lights down 
upon the visible table, and bestows power upon the bread and 


1 Reading saheha instead of ὁπ. ἀν. 
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wine to give life. His power strengthens the hand of the priest 
that it may take hold of His power; and feeble flesh is not 
burned up by His blaze. 

A corporeal being takes hold with his hands of the Spirit in 
the Bread; and he lifts up his gaze towards the height, and 
then he breaks it. He breaks the Bread and casts (it) into the 
Wine, and he signs and says: ‘In the name of the Father and 
the Son and the Spirit, an equal nature.’ 

With the name of the Divinity, three hypostases, he com- 
pletes his words; and as one dead he raises’ the Mystery, as a 
symbol of the verity. In verity did the Lord of the Mystery 
rise from the midst of the tomb; and without doubt the 
Mystery acquires the power of life. On a sudden the bread 
and wine acquire new life; and forgiveness of iniquity they 
give on a sudden to them that receive them. He (the priest) 
makes the Bread and Wine one by participation, forasmuch as 
the blood mingles with the body in all the senses (of man). 
Wine and water he casts into the cup before he consecrates, p. 354 
forasmuch as water also is mingled with the blood in things 
created. 

With these (elements) the priest celebrates the perfect 
mysteries; then he makes (his) voice heard, full of love and 
mercy. Love and mercy are hidden in the voice of the word 
of his mouth; that the creature may call the Creator his Father. 
In the way of his voice run the voices of them that are become 
obedient, while they are made ready to call the hidden Divinity 
‘Our Father.’ , 

O incomprehensible gift to men! who have received for 
naught the name (of Him) for whose name the world is not 
sufficient. ‘Our Father, the sons of dust call the Fashioner of 
all, while they ask of Him holiness and the Kingdom of the 
height. May Thy holy name be hallowed in us, O Maker of 
all; and may the pledge of life without end be made sure to us. 
They ask at once for sanctification, and the help of the Spirit, 
and the will of the Hidden One, and the daily ration, and 


1 This does not refer to the ‘elevation’ of the Host: the Syr. word méqim is 
not employed in the sense ‘lift up’; it means here to ‘raise (from the dead).’ 
If the elevation were meant the word mérim would be used. 
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forgiveness of iniquity. By their petitions they shew the love 
of their minds—how greatly they desire to be partakers of the 
things that are to come. 

With the voice of praise they seal the words of the com- 
pletion of the Mysteries; and they render holiness to the Father 
and to the Son and to the Holy Spirit: ‘Holy is the Father, 
and holy is His Begotten, and the Spirit who is from Him (se. 
the Father); and to them is due holiness and praise from all 
mouths.’ 

After the utterance of sanctification and the rendering of 
praise they stretch the gaze of their minds towards the Gift. 
With their senses and mental faculties together they are eager 
to approach to the Bread and Wine in the midst of which is 
hidden forgiveness of iniquity. By faith they acquire power 
to see things hidden; and, as it were the King, they bear in 
triumph the Sacrament in the midst of their palms. They hold 
it sure that the Body of the King dwells in the visible bread ; 
and in it the resurrection of the dead is preached to him that 
eats of it. 

‘The Body,’ says the priest also when he gives it; and ‘the 
Blood’ he calls the mingled Wine in the midst of the cup. He 
gives the Bread, and says: ‘The Body of King Messiah’ (or ‘ of 
Christ the King’); and he gives to drink the Wine, and in like 
manner (he says): ‘The Blood of Christ.’ 

He believes that the Bread and the Wine are the Body and 
the Blood; and exceeding sure is it to giver and receivers. 
Forgiveness of iniquity and the resurrection of the dead he 
preaches with it; and, though they are not apparent, to faith 

p. 355 they are exceeding manifest. Faith shews to the soul the 
hidden vision, and makes her to understand, that she may not 
doubt on account of the visible things. The bread and wine 
the eyes of the bodily senses see, and the faculties of the soul 
(behold) the hidden invincible Power. With the faculties of 
the soul it is right that we should look upon the Mystery of 
our redemption, and that we should set faith as a mark before 
our mind. Let us receive the Bread, and let us affirm that it 
is able to forgive iniquity; let us drink the Wine, and let us 
confess that the drinking of it distributes life. Let us honour 
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them as the Body and Blood of the King; that they may 
conduct us even unto the glorious things that are in the 
Kingdom. Let us believe that they are able to give life to 
our mortality; and let us stretch forth our mind to the 
expectation of the hope that is in them. With the hidden 
mind let us look in a hidden manner on the visible things; 
and let us not doubt concerning the renovation that is (wrought) 
in the things that are manifest. Let the beholder not look 
upon the bread, nor yet upon the wine, but upon the Power 
that consecrates the bread and the wine. The bread and the 
wine are set as a sign before the eyes of the body, that it may 
take part with the mind in those things that are not apparent. 
The body cannot with the mind see hidden things, nor can it, 
like the thoughts, discern things secret. On its account the 
Gift was given by means of bread, that by outward things it 
might gain hope toward things-hidden. To it and to the soul 
was promised the enjoyment that is hidden in the Mystery ; 
and for its comfort were the manifest things of food and drink. 
Lo, by visible things it is accustomed to be comforted from its 
grief; and, that He might not grieve it, its Lord comforted it 
with the bread and wine. With bread and wine He prepared 
for it a mark towards the things to come, that it might be 
aiming at the renovation that is prepared for it. 

Come, ye mortals, let us aim at the mark that is hidden in 
our Mystery; and let us not relinquish the expectation of the 
life that is promised. Come, let us have recourse to the power 
of its spiritual aid, that it may aid us in the warfare of fierce 
passions. Come, let us be eager to approach it in holiness ; and 
let us receive from it the medicine that is meet for our bruises. 
Let us lay it on at all times as a salve to the senses and the 
faculties (of the soul); that it may drive out from us sloth of 
body and remissness of soul. It is a goodly medicine which, in 
His goodness, His power mixes; and there is no hidden or 
manifest sickness that can resist it. The Physician of the 
height has mixed (and) given it to them of earth, that by its p. 356 
aid they may heal the diseases of their minds. In faith let us 
all put it upon our sores, and acquire from it resurrection of 
body and salvation of soul. 


HOMILY XXXII (D). 


ON THE CHURCH AND ON THE PRIESTHOOD. 
vol. ii 
Ρ. 144 <A holy temple the Creator built for them of earth, that in it 
they might offer the worship of love spiritually. A holy temple 
and a holy of holies He adorned, He fashioned: a sanctuary on 
earth and a holy of holies in the heavens above. In the earthly 
sanctuary He commanded that (men) should perform the priestly 
office mystically ; and in the heavenly also with the same works, 
without doubt. Two several institutions He made in His in- 
comprehensible wisdom; and He filled them with temporal and 
everlasting riches. An earthly abode He called the earthly 
sanctuary ; and a holy of holies He called that institution which 
is hidden in the height. A twofold sanctuary His love shewed 
to the sons of His house ; and He taught them how to consecrate 
p. 145 101 mystically. In the holiness of His name He willed to make 
the work of His hands participate; that by it they might be 
sanctified when they sanctify His holy name. He is not 
profited by the voices of their sanctifications; for He is the 
Holy One who by His purity sanctifies the unclean. By means 
of inducements he incites His own to imitate Him, that He 
may make them heirs of the glory of His Son. To this end He 
built a sanctuary and a holy of holies, and urged men to 
minister therein as priests on behalf of their lives. To them 
He granted to forgive the iniquity of their doings; and He 
gave power to their own free will to justify (men). Them (the 
priests) He set as stewards (ἐπίτροποι) of the treasure that is 
in their midst, that as much as they would they might increase 


1 Or, ‘sanctify Him.’ 
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the riches of righteousness. The will’ that is in them He made 
a treasure-keeper of things excellent, that it might enrich itself 
and its fellow-servants with excellent good things. A treasure 
of life without end He promised; and He took it up and set it 
in a place that is hidden from beholders. In secret He shewed 
it to the hidden will that is hidden in the soul, that it might 
examine it (sc. the treasure) with the eyes of the mental 
faculties and see its beauty. The desire of spiritual wealth He 
cast upon earth, that they of earth should long for it and hate 
the earth. A new path He shewed them, that they might 
travel towards Him; and the one Victor who conquered by the 
Spirit trod it by (His) sufferings. As a guide He set out first 
in the path of life; and He arrived and came to the end of 
perfection. He promised the sons of His race that they should 
be with Him, and that by means of His Mystery they should 
travel with Him in (the way of) perfection. After His likeness 
He taught them to perform the priest’s office ; for He (performs 
it) in heaven, and they on earth mystically. To them He gave 
the order that is greater than the order of the Law ; and instead 
of sacrifices He taught them to sacrifice love. He perfected the 
Law by the law of the words of His preaching; and He gave a 
priesthood instead of the priesthood, that He might pardon all. 
Twelve priests He chose Him first, according to the number of p. 146 
the tribes; and instead of the People He called all peoples to 
be His. He gave into their hands the power of the Spirit to 
conquer all; and they uprooted error and sowed the truth of the 
name of the Creator. They pardoned iniquity and they cleansed 
spots by His help; and they taught men to hate the iniquity 
of their doings. As priests they performed on earth a mystery 
of the institution of the Kingdom of the height; and by things 
manifest they depicted parables of the things to be. By them 
was preached the word of life among mortals; and men began 
to travel in the way of new life. They began to make priests 
spiritually, even as they had received from the High Pontitt 
who consecrated them. After His pattern they made priests, 


1 ZA es, 1.6. the mind, considered as having a certain bias towards good or 


evil. It is the same as the Hebrew word yeser in Gen. vi 5 (translated ‘ imagi- 
nation’ in the Revised Version). Narsai commonly uses it in a bad sense. 
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and were multiplied, after His likeness; and they delivered the 
order to their disciples, that they might do according to their 
(the apostles’) acts}. : 
To this end He gave the priesthood to the new priests, that 
men might be made priests to forgive iniquity on earth. For 
the forgiveness of iniquity was the priesthood (set) among 
mortals ; for mortal man has need every hour of pardon. Evil 
passions are born in man’s nature; and they are not cleansed 
without the drug of holiness. Man is not able to travel in the 
way without stumbling; and when he stumbles he has need 
of mercy to heal his iniquity. In body and soul mortals lie 
sick with diseases of iniquity; and there is need of a physician 
who understands internal and external diseases. For the cure 
of hidden and manifest disease the priesthood was (established), 
to heal iniquity by a spiritual art. The priest is a physician for 
hidden and open (diseases); and it is easy for his art to give 
health to body and soul. By the drug of the Spirit he purges 
iniquity from the mind; and men put off the garments of 
iniquity, and put on truth. With the tip of his lips he treads 
out (sic) a way towards knowledge; and as with fire he proves 
the truth and rejects iniquity. ‘He is an angel of the Lord?’ and 
a minister, as it is written; and by him is performed an agency 
towards men. As a limb he is chosen from the body of the 
sons of his race; and as the head he is commanded to direct his 
Ρ. 147 fellow-servants. The office of a head he fulfils to the mental 
faculties and to the limbs; and by him men test iniquity and 
righteousness. By him they see truth and fraud, as with the 
eye; and as a mirror he shews an image of virtues. Asa tongue 
he interprets truth before learners; and he makes the force of 
secret things to shine before the ignorant. Spiritual doctrine is 
hidden in the midst of his lips; and every moment he sprinkles 
the dew of mercy on men’s clay. He sows much hope and love 
and faith; and he reaps as fruits the promised good things in- 
corruptible. He makes the report of the word of life to enter 
by the outward senses; and the mind hearkens to the voice of 
(his) pleasant sayings. The mental faculties have need of the 


1 Lit. ‘they delivered the order of their acts to their disciples.’ 
2 Mal. ii 7. 
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sweet savour (of the doctrine) of the resurrection of the dead; 
and they make the dead body glad with the voice of the 
resurrection. As a trumpet he (the priest) cries every hour in 
the ears of men: ‘Hear, O men, and let not go the promises.’ 
As a guide he shews the way before travellers: ‘Come, ye 
mortals, set forth with the escort of the promise of life.’ With 
his words he sails continually in the sea of mankind; and much 
he warns every man to guard the riches of his soul. In the ship 
of the Church he stands and gives warning night and day; and 
he keeps it from the harms of the wind of evil-doers. He is an 
exceeding skilful steersman amid the billows; and he knows how 
to sail to the berth of life without end. With rudders of the 
Spirit he steers the reasonable ships; and he makes straight 
their course to the harbour of life that is hidden in the height. 
In the hope of the things to come he bears his labours; and he 
fears every moment lest the oil in his lamp should give out. A 
spiritual talent he has received from his Lord to trade withal ; 
and he owes it to cast the silver of (his) words upon the table of 
the soul. The art of forgiving iniquity he has learned from the 
King, that he be not hard in the matter of forgiving his fellow- _ 
servants. The treasure of the Spirit is delivered into his hands 
to dispense, and it is his part wisely to provide for his fellows. 
His Lord has given him reasonable sheep to control, that he 
may pasture them in the living meadows of spiritual words. 
The sheep and the lambs and the ewes he has been commanded p. 148 
to tend, and all conditions of men and women and children. 
The (divine) purpose which called him to itself has set him for 
the service of men; to uproot error and sow on earth the name 
of the Creator. ‘Go forth, said He, ‘and make disciples and 
preach and baptise all peoples,’ (teaching them) the one Divinity 
of the one Creator, three hypostases. The three names he is 
bound to preach in the ears of men, and to cause them to think 
upon the name of the Divinity that is hidden from all. For 
this are priests set on earth to perform the priestly office, that 
men may turn from error to knowledge. By their words men 
see the light of life; and by their labours they taste the sweet 
savour of the truth. 

He (the priest) is as a mediator between God and men; and 

C. ὃ 
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by him spiritual sacrifices are offered before the Lord of all. 
By him spiritual wealth is distributed to them of earth; and 
they get power to be strengthened for the service of the truth. 
Every hour he opens the door of mercy before the beholders ; 
and he appoints and gives forgiveness of iniquity to the sons of 
his race. With the waters of the Spirit he casts them, as in 
a furnace; and he puts off (from them) iniquity, and puts on 
the garments of righteousness. He calls and entreats the hidden 
Power to come down unto him and bestow visible power to give 
life. The waters become fruitful, as a womb; and the power of 
grace is like the seed that begets life. Body and soul go down 
together into the bosom of the water and are born again, being 
sanctified from defilement. O marvel, so great, towards our 
race! that He (God) should be pleased by sinners to justify 
sinners. O incomprehensible gift of the God of all! which by — 
paupers has distributed its riches to paupers. O command, so 
powerful over all that He has made, that it has given authority 
to the work of His hands to imitate Him! By man’s hand he 
opened His treasure to men; and they have enriched men from 
the treasures of His Godhead. The keys of His mercies He 
gave to them of earth, as to trusted officers (or Sharrirs); and 
every hour they open by faith the treasury of His mercies. 
A mortal holds the keys of the height in his lips; and he opens 
and shuts the doors of the hidden (places) with a tongue of 

p. 149 flesh, He buries men in the bosom of the waters, as in a tomb, 
and brings back and quickens to new life them that were dead _ 
in iniquity. By the power of the Creator he buries the dead 
and quickens the dead; and as from the womb he begets men 
spiritually. 

He causes the spiritual babes to grow by the power of the 
Spirit ; and when they are grown up he holds out the food of 
perfect age. With the food of the Spirit he nourishes bodily 
men ; and according to the birth is also the food for them that 
are born. The living sacrifice he prepares every hour before 
them that eat (of it); and he mingles for drink the power of 
life for body and soul. The table of life he prepares, he sets 
before their eyes; and he depicts a mystery of life and death 
with the Bread and the Wine. By visible things he shews the 
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power of things hidden ; and men live by the food of the Bread 
and the drink of the Wine. Bread and wine the outward senses 
behold; and the hidden faculties (of the mind) acquire power 
by means of the visible things. ) 

The priest stands as a tongue to interpret; and his voice 
preaches death and life to men. In the bread and wine he 
shews the Body and Blood of the King who died for the sake 
of all, and lived and gave life to all by His cross. In fear the 
corporeal being stands to minister ; and he asks for mercy upon 
himself and upon his race, that it may be made worthy of 
mercy. And he calls to the Spirit to come down to him by 
the power that is from Him, that he may give power in the 
bread and wine to give life. In the visible bread and wine life 
dwells; and they become food for short-lived mortals. With the 
name of the Divinity—three hypostases—he seals his words'; 
and he teaches men to cry ‘ Holy’ with the spiritual beings. 

The people answer after his words: ‘Holy, Holy, an Power, 
hidden from all and revealed to all.’ 

And he stretches out his hands and breaks the are 
Bread ; and he signs the type of the Body and Blood that died 
and was raised up. 

With his hands he gives the Body of the King to his fellow- 
servants, being strengthened by the power of grace to give life. 
He gives the Bread and says: ‘The Body of King Messiah (or 
‘of Christ the King’)’; and he gives to drink the Wine, and 
calls it the precious Blood?. 

O corporeal being, that carries fire and is not scorched ! 
O mortal, who, being mortal, dost distribute life! Who has 
permitted thee, miserable dust, to take hold of fire? And who 
has made thee to distribute life, thou son of paupers? Who p. 150 
has taught thee to imprison fire in hands of flesh? And who 
has expounded to thee the power of the wisdom that is hidden 
from thee? It is not thine to perform things that are too high 


1 The reference to the Invocation apparently ends here, and the writer turns 
back to mention the Sanctus, which he has passed over. In such a general 
allusion to the liturgy as this Homily contains this lack of order is no matter for 
surprise. 

* With the whole of this passage compare C, pp. 57—60. 
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for thee; it is the power of the help of the God of all that has 
raised up thy unworthiness. It is He that has made hidden 
power to dwell in thee and has strengthened thy faculties; and 
He by thee has interpreted the power of hidden things in the 
ears of flesh. By His assistance thou hast gotten the gift to give 
life; and thou, being earthly, holdest the treasure of spiritual 
things. The priest of the Spirit 1s made a treasure-keeper of 
the treasury of the Spirit; and things spiritual are set in his 
hands to distribute. 

A mortal holds the keys of the height, as one in authority ; 
and he binds and looses by the word of his mouth, like the 
Creator. He binds iniquity with the chain of the word of his 
mouth; and when a man has returned from his iniquity he 
turns and looses him. The nod of the Creator’s power sets the 
seal after his words, and binds the wicked and looses the good 
when they have been justified, It is a great marvel of the 
great love of the God of all that He has given authority to 
the work of His hands to imitate Him. His nod alone has 
authority over all that He has created ; and it is His to bind 
and loose according to His will. As a favour He has given to 
men the authority of His nod, that He may make known His 
love—how greatly he loves the sons of His house. Wisely He 
acts when He communicates His own to His own, that by 
inducements He may urge His own to become His own. With 
beautiful things He entices men as children, that through His 
words they may acquire the order that bestows life. By the 
title of the priesthood! He opened the treasury of His great 
riches, that every man might receive forgiveness of iniquity 
through a son of his race. In the sanctuary of the height He 
will cause them of earth to rejoice; and He has given the 
priesthood as a pledge (for the fulfilment) of His words of 

». 161 promise. The priests in the earthly sanctuary imitate by a 
mystery that abode; andas a mirror they shew an image of the 
things to come. ‘They are set as guides in the way (that leads) 
towards the height, and no man sets out without them to the 
appointed place that is beyond. They fill the place of light on 
earth to them that are dark; and as with salt they season them 


1 Another ms reads ‘ Divinity’ (Ithdthd), but the context favours the text. 
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that are without savour. Every hour they lay the reasonable 
nets of their words, and catch men from death unto life. By 
them are raised up those that were dead in iniquity, whom 
error had buried ; and in their words they see the light of the 
resurrection of the dead. By them are judged the dead and 
the living, in both abodes; and unto their authority is reserved 
the trial of men and watchers. They judge spiritual and 
corporeal beings; and the devils are put to shame by the fair 
ray of their conduct. And if the ray of their conduct convicts 
iniquity, how shall men be guiltless who have traversed their 
words? If the spiritual angels are judged by them, he will be 
guilty of a double judgment whoso sets them at naught. A 
debt of love every man owes to pay them; and on behalf of all 
men they beg mercy from Him that shews mercy to all. To 
them let the wages of love be rendered by the hearers; and may 
they supply the needs of the spiritual life. As fathers let them 
shew their love towards their children; and in place of bodily 
members let them nourish the faculties (of the soul) with 
spiritual food. Shepherds of reasonable sheep they are called 
by our Lord; and according to (the needs of) the flock, so also 
is the spiritual nourishment. To them was spoken that word to 
Simon, that they should pasture the sheep and the reasonable 
lambs and the ewes. Hear the words of that interrogation, O 
ye priests of the Church; and shew the love that Simon shewed 
to our Saviour. Pasture (your sheep) well according to the 
command of the Good Shepherd; and tend His flock with the 
great love that befits His love. See, and examine, how He 
bought with His blood the flock of men; and on the summit of 
the cross He wrote and set it free from slavery. See how He p. 152 
suffered from the wrongdoers for the sake of His flock, and 
despised and made light of all sufferings that it might not 
perish. He was desirous that His dear friends should imitate 
His example, and that they should travel in His footsteps in 
the way of His preaching. A great reward He has promised to 
him that loves Him, even that he shall be with Him in the 
enjoyment of life without end. Who then is he whose love is 
true and his mind wise, and who knows well to govern his 
fellow-servants ? With Amen He swore to such a one as should 
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observe and do these things that He would deliver into his 
hands all the riches of the Kingdom of the height. And with 
the reward (promised) to him who should administer well His 
riches He uttered a threat against the fraudulent who received 
and acted fraudulently. But if the wicked servant should say, 
‘The judgment is far off” his Lord will come and exact at his 
hands that wherein he has dealt fraudulently. 

Come, then, ye servants, bought with the all-precious 
Blood, hearken to the word of Him who sets free the slavery 
of our race. Come, and understand the force of the meaning 
that is hidden in His words, that beside the reward there will 
also be torment without end. The good He encouraged by 
naming the reward of future things, and into the rebellious He 
cast the fear of grievous stripes. Let us fear His words, then, 
as true; and let us not be slack, lest we be condemned with the 
guilty. True is His judgment, and the word of His promise will 
not be broken. Let us not doubt concerning His promises, lest 
perchance we perish. 

It behoves the priests more than all men to observe ἐῶν 
things, even as the order they possess is more excellent than 
(the condition of) all men. He that knows his Master’s will 
and does it not is guilty of stripes according to (his) knowledge, 
because he knew and acted fraudulently. And if he that acts 
fraudulently does so in defiance, he defrauds himself of the good 
things that are promised him. To his free will (God) promised 
the future reward; and he shall be beaten as one who knew, 
who knew and did wrong. The priest who sins, great is his 
condemnation and grievous are his stripes; and according to 
his order shall be either his torment or else his exaltation. 

The greatness of the title and the order of the priesthood 
I desired to praise; and anguish goaded me when I saw how it 

p. 153 has been degraded by ignorance. I wondered to see the great- 
ness of the glory of those who triumphed; and I was pained 
and grieved at the disgrace of those who played the coward. 
By how much their office was greater than all orders, even 
so is it become immeasurably less than all grades. The treasury 
of the Spirit He delivered to them to administer, and fools who 
have not known how to discern the power of its greatness have 
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despised it. The hidden nod gave into their hands the keys of 
the height; and wicked priests have shut the door before those 
that would have entered in. It was granted to them to pardon 
the iniquity of men; and the iniquity of them that should 
have given pardon has surpassed that. of the defiled. Light 
and salt the High Pontiff called it (the priesthood) when He 
gave it; and its light is darkened and its taste has lost its 
savour in the hand of them that received it. He summoned 
and called it to give life to mortality; and lo, itself is dead 
through deeds of abomination. Good seed it received to cast 
upon the earth; and the labourers have ceased from the service 
of the word of truth. It went forth to meet the spiritual 
Bridegroom ; and the priests slept and the light of their lamps 
was quenched. The oil of mercy failed from the vessels of their 
deeds; and they received no mercy because they shewed no 
pity nor forgave mercifully’. Foolish virgins He has named 
them that are without pity, because they have kept the body 
(chaste) but have not been sanctified from malice. What is 
he profited who keeps his body in purity, if his mind be not 
purified from hateful (thoughts)? What is the priest benefited 
who has put on the name of priesthood, if the inward work 
agree not with the outward name? The title of priesthood is 
a great work, and not (a great) authority ; and whoso approaches 
it owes a debt of deeds. Paul teaches how he that desires it 
should approach: ‘He that is desirous of the presbytery 1s 
desirous of a work?’ The priests have wrested the word of 
Paul, the chosen vessel, and have desired the authority and 
hated the labour that bestows life. The title they have loved 
because of (their) love of things earthly ; and they have despised 
honourable works and prized fraud. Fraud they have honoured 
more than the truth that has honoured them; and they have p. 154 
gotten lying credit and applause before beholders. They have 
received the gift that may not be bought with earthly (wealth) ; 
and they have received and sold it for the silver of deceit to 
them that are unworthy. For dead silver they have given the 
1 Text ‘wisely,’ with a variant ‘spiritually’; as neither word suits the 


context I have ventured upon a conjecture. 
2 Cf, 1 Tim. iii 1 (Peshitta). 
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gift that is full of life; and dead men, who have died in sin and 
have not been pardoned, have received it. They have thrust 
the staff of spiritual things into the hands of fools, and ignorant 
men have stood at the head of the flock to direct it. 

A stupid shepherd has lifted up his rod over them that are 
like to himself, and has become the childish-minded head of a 
childish people. An incompetent man, he has supposed that 
he is pasturing sheep, and not reasonable beings ; and as dumb 
(animals) he governs them by earthly means. The fool has 
supposed that he is exercising authority on earth; and he has 
begun to exact tribute of the flock, as kings do. Himself 
knows not what is the import of the title of his authority; nor 
has his flock gotten understanding, how it may live. A blind 
man, blind of knowledge, has taken hold of the blind; and they 
have begun to travel in the way of error without understanding. 
A fool without knowledge is leading his fellows; and as in the 
dark he travels in the way of ignorance. That which is written 
in the prophecy agrees with his case: ‘The priest becometh 
ignorant even as the people.’ Priest and people are agreed 
together in what is unseemly; and they have forgotten the 
way and left the course (that leads) towards justice. Justice 
also, seeing that they have gone astray to a degree that 15 
unwonted, has sharpened her sword against the iniquity of 
their doings. The iniquity of priests and flock she saw and 
was grieved; and she has shut the door, that Mercy may not 
entreat her on our behalf. Without the door of Mercy the 
petition of men is standing; and Mercy is restrained by the 
curtain of the frown of Justice. — | 

Come, then, O men, let us beg (mercy) for our iniquity 
whilst yet we live, that we may not be condemned with the 
everlasting sentence. Come, let us build us a fence of Mercy 
before Justice: if haply she may be appeased and blot out our 

p. 155 iniquity from the midst of her book. Let the priests be as 
mediators by their words; and let them offer the contrition 
of their minds, as it were a bribe. Them it behoves to offer 
sacrifices of love, and to make atonement for the iniquity of 
men and of themselves. To them it is granted to open the 

1 Cf. Hos, iv 6,9. 
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door before sinners, like treasure-keepers of the great and 
boundless treasury. Let them be as a tongue to interpret; and 
let them make a defence before the Judge who tries iniquity. 
Let the priest utter that saying before his flock: ‘Turn, ye 
sinners, that mercy may heal all your debts.’ The hope of life 
let him sow every moment in the ears of all men; and let him 
lay repentance as a drug upon the diseases of the soul. Let 
him suffer for all and grieve over all discerningly ; and let him 
reckon as his own the griefs of his fellows, like Paul. He has 
written a note of hand (as surety) for the debts of his race, and 
he owes it to pay the debt of love to them that have honoured 
him. Mercy has brought him near to the order that is high 
above his fellows; and according to his order let him shew the 
labour that befits his title. His title is as a declaration before 
men that he is set to perform the priestly office ; and it behoves 
him to answer to his title by his works. The silver of mercy is 
committed into his hands to distribute; and if he misuse it he 
will hear the saying: ‘Thou wicked servant.’ For he also who 
received the talent and hid it hoped to escape ; and the glance 
of the hidden Judge caught him in the words of his own answer. 
A wicked servant also his Lord called him, according to his 
wickedness; because he received for naught, and gave not for 
naught as he had received. Let the priests hearken discerningly 
to that saying, and let them cast the silver of the word of life 
among their hearers. Let the hearers also receive the seed of 
their words, that they be not condemned with the fraudulent 
who received and dealt fraudulently. With love let them p. 156 
hearken to the voice of rebuke that is in their words; and let 
them not! complain when they are beaten for their debts. Let 
every man receive with good grace the correction of his iniquity, 
and himself beseech the physician that he will lay a salve upon 
his sore. The priest is a physician who heals the diseases that 
are in the midst of the soul; and it behoves him that is sick in 
his mind to run to him continually. He knows how to lay the 
drug of the Spirit upon the thoughts; and he cuts off iniquity 
with the iron of the divine mercy. 


1 The text has ‘lest they’; but I read <\o for <\s, 
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Ye sick of soul, come, draw near to them that have know- 
ledge’, and shew the spots of your mind to the hidden glance. 
Ye that travel in the way, come, and join the company of the 
wise, and make a prosperous journey to the appointed place of 
life everlasting. 


1 Another ms reads ‘to the Creator’; but it has just been said that the 
priest is a physician who ‘knows.’ 
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ADDITIONAL NOTES 


In the 10th century, George, metropolitan of Mosul and Arbél (6. 945 
—990)!, wrote a work in seven books in which he commented on all the 
services of the Church?. This work, still unpublished, I have undertaken 
to translate for the Corpus Scriptorum Orientalium, and M. Chabot, one of 
the editors of the series, has kindly allowed me to quote in advance from a 
Ms copy of which he has sent me the photographs. I proceed to utilise 
George’s text in so far as it illustrates the liturgy described in the first of the 
Homilies translated in this volume (that designated A) and bears on the 
- historical development of this rite. 

The material to be dealt with falls into three main gioups, as things found 
(a) in the present rite but not in George or A; (Ὁ) in the present rite and 
George but not in A; (6) in A but not in the present rite or George. These 
groups will be considered in I, II and III of the following Notes; but only 
the more prominent examples can be adduced in the space here available. 
I refer to A by the pages of the present volume, to George of Arbél by 
the chapters of his work, to the present rite by the pages and lines of 
Mr Brightman’s Liturgies Eastern and Western, vol. 1. 


I. Things found in the present rite but not in George of Arbél or A, 

(1) The Zrisagion in George (bk. iv chap. 23) is the same formula as that 
in A (p. 13), without any suggestion of the considerable expansions found in 
the present rite (Br. p. 284 Il. 11—17). 

(2) George has nothing of the four prayers and intermediate psalms in 
Br. p. 288 1. 13 to p. 289 1. 26; but after having spoken of the ‘Canon’ which 
immediately follows the Invocation (Br. p. 288 ll. 5—7), he goes straight on to 
the fraction and signing. A (pp. 22—23) is still more brief. The following 
is the text of George (bk. iv chap. 24): after having spoken of the ‘ Canon’ 
he says :—‘ Now that they have become the body and the blood, it is right 
that they should be united....The priest makes them participate one in 
another: not that they are not consecrated, nor that they have need of con- 


1 Wright Syr. Lit. p. 230. 
2 See Wright ibid. p. 231; and B. O. uti 518—d40, where the analytical 


headings of all the chapters are given in full. 
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secration, but that they may have a seal (sc. doxology). And as we complete 
all our services with the names of the Trinity, so also is this seal--with the 
Trinity the priest seals it. And he shews by his words that they have no 
need to become an oblation (i.e, apparently, to be offered any more for 
consecration), but that they are hallowed (07 consecrated) Mysteries. And 
he says: “The mercifulness of Thy grace, O our Lord and our God, bringeth 
us nigh...to these glorious and holy and divine Mysteries” [cf. Br. p. 289 
1. 30]. And he gives glory to Christ who celebrates them, and he makes 
known that He came down from heaven, the heavenly bread, as He has said 
in the Gospel: I am the heavenly bread who am come down from heaven 
[cf. the deacon’s part, Br. p. 290 1. 3]....And he says again: “ We draw nigh 
and break and sign”—What?—“ The body and blood of Thy beloved, our 
Lord Jesus Christ, the heavenly bread which came down from heaven and 
giveth life to the whole world” [cf. Br. 290 1. 24]. And, again, he signs the 
body in the cup, inasmuch as the blood subsists in the body....And, again, 
he signs the blood over the body, inasmuch as the life of the body is in the 
blood....And when he signs both with the sign of the cross...he seals with 
the names of the Trinity’ [cf. Br. p. 291 1]. 24—41]}. 


It is therefore clear that where the present rite shews additions in com- 
parison with A it is not legitimate to argue that the author of A is omitting 
something for the sake of brevity}. 


II. Things in the present rite and George of Arbél but not in A. 

(1) In bk. iv chaps. 13, 14, 15 George speaks of the ‘Anthem of the 
Mysteries’ (Br. p. 269 1. 3—p. 270 1. 19), sung by the congregation and repeated 
by the deacons in the bema. While it is being sung the bishop and his 
assistant presbyters sit upon the floor of the bema (situate, we are told in 
bk. ii chap. 2, ‘in the midst of the nave’). Then all go in procession to the 
sanctuary”. The writer of A (pp. 3—4) says nothing of any anthem here, but 
places the procession to the sanctuary immediately after the dismissal of the 
catechumens. Then follows at once the recital of the Creed (p. 5). 

(2) The prayer beginning ‘These glorious and holy’ (Br. p. 292 1. 6) is 
commented on by George in bk. iv chap. 24, but is not mentioned in A. 

(3) In the present rite the Lord’s Prayer is followed by two (alternative) 
prayers (‘O Lord God of hosts’ Br. p. 296 Il. 5—12, ‘ Yea, our Lord’ Br. p. 296 
ll. 14—19) : George (bk. iv chap. 24) mentions the second only ; and he implies 
that it came immediately after the Lord’s Prayer. A (p. 26) gives us to 


1 It may be added that the anthem ‘I waited patiently’ (Br. p. 267 1. 30—p. 268 
1. 31), sung whilst the bread and wine are being placed on the altar, is apparently 
not alluded to by George: it is not mentioned in A. 

2 The whole of the service up to this point was in George’s day conducted from 
the bema, which was a large raised platform, containing an ‘altar,’ a throne for 
the bishop, and two stands (probably still further elevated) for the readers of the 
scripture. 
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understand that there was nothing at all between the Pater noster and the 
priest’s salutation ‘Peace be with you’ (Br. p. 296 1. 26). 

(4) The ‘ Kdntina’ ‘Terrible art Thou’ and the verses alternating with it 
(Br. p. 297 Il. 4—26) were, we are told by George (bk. iv chap. 26), employed 
in the 10th century on festivals, but not on ordinary Sundays. In his day 
the whole of the Nwne dimittis seems to have been added, with the response 
‘Terrible,’ etc., after each verse. A (p. 27) has nothing of all this. 

(5) In Br. p. 300 1. 1—p. 301 1. 23 there are two lengthy prayers to be 
chanted in alternate verses by the people and the clergy during the com- 
munion. Both of these figure in George of Arbél bk. iv chap. 26. The 
second only (that which begins ‘Cause all harms’ in Br. p. 300 1. 37) is men- 
tioned in A (p. 29); and it is said ‘after the whole congregation has been 
communicated !.’ 

(6) In the present rite (Br. p. 302 1]. 1—25) there are two prayers to 
be said by the priest after the communion. After the first of these the people 
answer, ‘Amen. Bless, O my Lerd.’ After the second those in the sanctuary 
give the peace one to another and say Pss. exlviii vv. 1—6 and exvii, with a 
response after each half verse. Here George of Arbél (bk. iv chap. 27) is in 
close agreement, save that he does not explicitly mention the recital of psalms, 
but merely says that after those in the sanctuary have given the peace to each 
other ‘the others, apart from him who has consecrated, pray”. <A (p. 30: 
the paragraph beginning ‘Then the priest prays’) appears to imply the two 
prayers—though the second may have ended with the words ‘thoughts and 
words and works’ (cf. Br. p. 302 1. 20); but there is nothing about the 
peace given in the sanctuary or any psalms or prayers recited there. 


Ill. Things in A but not in the present rite and George of Arbél. 

An important and significant practice strongly dwelt on in A (pp. 2—3) 
had become obsolete in the time of George of Arbél—the dismissal of the 
catechumens. ‘The formulae for this are however still retained in the present 
rite. In regard to its disuse George enters into explanations at length in 
bk. iv chap. 13 as follows :— 

‘Gabriel (i.e. the deacon of the apostle, according to the symbolism 
adopted by the writer) cries out: “ Whoso has not received baptism, let him 
depart 3 ; that 15, Ὁ mortal men, all these things that you have seen, by faith 
are they known now, by which (faith) you received baptism, And if into the 
death of Christ and into His resurrection you were baptized, confess that 
you also with Him shall rise up in the day when He shall come to be 


1 It begins in A, ‘Our Lord Jesus, King to be adored of all creatures, do away 
(or cause to cease) from us all harms.’ George also tells us that it began, ‘Our 
Lord Jesus.’ 

2 He is speaking of those in the sanctuary as distinct from the congregation : 
this is made clear by the context. Hence the rubrical emendation in square 
brackets—‘[that are in the nave]’—Br. p. 302 1. 28 seems unnecessary. 


3 \ixts <hsaamss οὐ <lior τί Δ >. 
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glorified in His saints. And if, having been baptized, you do not believe in 
the resurrection, you shall also be alienated from the fold of the kingdom. 
Hear Paul saying “ We who have been baptized into Christ, into His death 
have we been baptized.” And if you have been baptized into His death, you 
have risen with Him by a mystery : and if this be not affirmed by you, go 
forth from the fold of the kingdom.’ 

(Then the other deacon says :) ‘‘‘Whoso receives (or accepts) not the sign _ 
of life!, let him depart”; that is, even though you have been sealed with the 
sign of life, yet it is from the institution of the tent of testimony that you 
have been signed—with the sign of the prophets, who prophesied concerning 
this mystery of life which has been revealed. And if with the sign of these 
you have been signed, add to the sign the cross. Now the sign shews the 
capacity of the body: the filling up of this capacity is action (o7 performance). 
If then you have been signed with prophecy, paint your members with the 
paints (o7 drugs) which those (sc. the prophets) have made known to you who 
have signed you, that you may become an immortal body. But if you do not 
receive (or accept), go forth from the fold of the kingdom?’ 

(Then the deacon who carries the cross says:) ‘‘‘Whoso receives not (the 
sacrament), let him depart?” ; that is, Understand, O brethren, that these 
(sc. the other two deacons) have been appointed your directors...(and) they 
command you the truth; for this door no man can find except he do what 
your directors have commanded. Cease then from the things of death, and 
receive those things that have been said to you; and if you do not these 
things, how have you been raised up from death by a mystery? go forth 


1 Aids wfiva κάξυσ οὐ al Anos τά δ &. 


* The one point that stands out clearly here is that the persons addressed by 
the deacon are understood to have already received the baptismal sign, or anointing. 
The reference to the prophets is explained by what is said elsewhere (bk. iv chap. 29), 
viz. that the ceremony of baptism as far as the anointing (included) signifies the 
old dispensation, after that point the new. By the words ‘but if you do not 
receive’ would appear to be meant the reception of the Eucharist, the ‘mystery of 
life,’ of which the baptismal sign was in some way typical. The present tense, 
with the force of a future—‘does not receive’—read here in the present rite 
(Br. p. 267 1. 26) and in George of Arbél, is extremely awkward in view of the fact 
that the words refer to the reception of the baptismal, or other (cf. A p. 2), anoint- 
ing, presumed to have been already received by communicants. But A (p. 2) and 
Jacob of Serfigh, a younger contemporary of Narsai (+521: Homily ‘On the 
Reception of the Holy Mysteries,’ Bedjan Homil. select. Mar-Jacobi Sarugensis, 
vol. iii pp. 655—6: translated by the present writer in Downside Review, Nov. 1908) 
both have the past tense:—Narsai \mn <<\n As; Jac. of Ser. Aan <u 
\umy., The question suggests itself, was this change of tense due to a later 


interpretation of the words ‘sign of life’ as meaning the Eucharist instead of the 
baptismal anointing? 


5 Ass - Ξιρῶν <<\n οὐ; 
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from the fold of the kingdom....And he (one of the deacons) commands the 
subdeacons...“Go, ye hearers, see to the doors.”’ 

(Further on :) ‘Others say differently—that in the beginning of the faith 
there was a custom, (established) by the apostles, that baptizandi were not 
baptized until (their) thirtieth year-—that is, at the age of Christ—and one 
year before baptism they used to sign them with the baptismal sign, signi- 
fying by the signing of the year before the baptism of John before our Lord. 
They say moreover that even those who had been baptized, and on account 
of accidental (sins) which they had contracted were abstaining from receiving 
the sacrament, used to remain at the service of the Mysteries up to this 
point ; and for this reason the deacons used to ery out thus; and when he 
(the deacon) said “whoso has not received” (baptism), and “ whoso does not 
receive” (the sign of life), they who were not baptized used to go forth ; and 
again, if any were not receiving the sacrament for accidental (causes), he 
would go forth, and those who were receiving would remain: and then he 
commands the subdeacons to shut the doors. But let them be answered 
thus: Why then, since this practice has been changed, have not the words 
(also) been removed? But granting that the deacons command these things, 
why do the subdeacons shut the doors, and why does not one of the congre- 
gation do so? How have they assigned this office to the subdeacons ? But, 
as I have already said, blessed Ishd‘yabh (III!) set down and insisted on 
such things as should signify mysteries, and did not care so much about 
the (actual) things?; and since the subdeacons have authority over inter- 
mediate things, as (representing) the middle church (of the angels’), and 
those in the nave stand in a middle position—(he ordered the subdeacons 
to shut the doors of the nave). Because (the congregation) have been 
signed with baptism and have not been diligent in labours, they stand in 
the nave. And they shew by this that those who have been diligent in faith 
and have been sanctified in their soul, but have not laboured with their 
body, and those who have laboured bodily but have not received baptism, are 
seen to be in one order and in one mansion ; and those who in name have 
received baptism, but have believed in our Lord according to an heretical 
confession, go forth out of the kingdom,’ 

The importance of this passage for the question as to the early or late 
date of A has made it necessary to quote it thus at length. Here, in the 10th 
century, we are in another world, in the midst of a state of things totally 
different from that presupposed in our Homily:—the whole catechumen system 
is now a thing of the past; even unbaptized believers may, apparently, be 
present at the Mysteries, and it is only heretics that are turned out; the 
duty of shutting the doors has devolved upon a section of the clergy—and 
this, if we may trust George of Arbél, came about as early as the 7th century, 

1 Cf. Introd. p. xlix. 

2 The writer appears to mean that Ishd'yabh did not care for literalness :— 
although the ‘hearers’ were told to shut the doors, he made the subdeacons do it, 

* This symbolism is developed in an earlier part of the work, 
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under the Catholicus Ishé‘yabh III. In this century the Monophysite Jacob 
of Edessa could write thus concerning the dismissal of catechumens : ‘ But 
all these things have now vanished from the church, albeit the deacons some- 
times make mention of them, exclaiming after the ancient custom’ (see 
Brightman Liturgies 1 p. 490 1]. 35—37). 

In A, on the contrary, the diaconal injunctions have their strictly litera 
force!. The unbaptized, etc., when told to leave the Church, do so, and 
there is a special outer building (ddréthd) to receive them: ‘Sadly they all 
go forth from the midst of the nave, and stand with great mourning in the 
(outer) court? of the Church. The ‘hearers,’ who ‘see diligently to the 
outer doors’? belong to the number of those who are forbidden to com- 
municate : ‘Beside the doors these stand as hirelings, not partaking of the 
Mysteries of the Church like those of the household (p. 3).’ The expulsion 
of the catechumens is again referred to at the end of the Homily (pp. 31—82) : 
‘Beware also that thou go not forth without the nave in the hour when 
the awful Mysteries are consecrated...who is he that...would place himself 
with the strangers whom the Church has driven out*? There can be no 
doubt that the writer of A is dealing with a living practice, and not alluding 
to a dead tradition. 


From the foregoing I, II and III it appears that George of Arbél 
represents a stage in the development intermediate between A and the 


present rite. 


[V. There are two items however which might appear at first sight to 
militate against this conclusion. 1 proceed to consider them. 

(1) In A pp. 24—-25 we find an address by the deacon, beginning ‘ Let us 
all approach’ (= Br. p, 293 1. 27—p. 294 1. 27), followed by a prayer of the people, ᾿ 
‘O Lord, pardon the sins,’ etc. In the present rite this prayer of the people 
appears as a sort of diaconal litany (Br. p. 294 1. 30)—the deacon’s part 
varying, the people’s part being invariable. In George of Arbél also (bk. iv 
chap. 25) the deacon’s address is followed by a litany, as in the present rite. 


1 As in the Homily of Jacob of Serfigh ‘On the Reception of the Holy Mys- 
teries’ (Bedjan, loc. cit.). 

2 Rabbala (+435) Commands and Admonitions to Priests, etc. (in Overbeck 
op. cit. p. 221) says that churches must have ‘firm apses and (outer) courts.’ 
George of Arbél (bk. ii chap. 2), in describing the parts of the church occupied by 
different classes of the clergy and congregation, does not mention the dérétha, or 
(outer) court : probably because it had no regular occupants. 

3 The Syriac seems to imply that they stood on the outside of the doors. 

4 Cf. Jacob of Serfgh (op. cit. p. 655): ‘Go not forth as soon as the con- 
secration is (begun) in the sanctuary....When thou hearest ‘‘Whoso has not received 
the sign, let him depart,’ do not thou depart, who art signed....‘‘Him who is not 
baptized” the priest drives out when he is about to consecrate; not thee does he 
drive out, who art one baptized in the Divinity,’ 
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But after commenting on address and litany, he has the following remarks :— 
‘Know, O brother, that this proclamation! is not of the prescribing of the 
ancients and of the apostles; but blessed Ishé‘yabh [III] himself ordered 
and prescribed it by his Codex; so that with difficulty and trouble it has 
been accepted...and many Churches also continued for a long time not to say 
it. And some say that to this day there are Churches that do not proclaim 
it; but (they say) that formerly, when the priest said the last [canon] ‘‘ The 
grace of” [cf. Br. p. 293 1. 17], he used to proceed: “and make us worthy, 
Lord” [cf. Br. p. 295 1. 25: the second half of the prayer immediately before 
the Pater noster?], as we do in the days of the fast, when we do not consecrate 
the Mysteries.’ 

Here we might seem to have reliable evidence of an interpolation in A. 
I see no reason, however, to suppose that Ishé‘yabh III actually composed 
the address and the prayer which follows. He is known to have rearranged 
the ecclesiastical offices and the rite of baptism, and, judging from George’s 
notices of him, he would appear to have revised the liturgical rubrics as 
well. But any additional matter he may have introduced was probably 
borrowed from other rites—whether Greek or Syrian—already in use, for 
there is no tradition which makes him in any sense the compiler of a liturgy. 
I think it not improbable that the diaconal address in question was first 
introduced by Narsai himself (perhaps from some Greek document purporting 
to have come from Theodore or Nestorius’), and afterwards adopted by 
Ishé‘yabh from some Churches which followed the Nisibene practice. We 
have seen that the prayer following the address of the deacon, which in George 
of Arbél and the present rite assumes the form of a diaconal litany, appears 
in A as a continuous prayer of the people. The author of A is silent as to 
the use of litanies or psalms during the liturgy. I am inclined to think that 
the prayer in question received its present litanic form from Ishé‘yabh 
himself: indeed, that it was he who first introduced this form of prayer 
among the East Syrians, whether in the liturgy or in the offices*. 


1 Kérézithd: the litany is included under this designation : George elsewhere 
uses the word to denote a litany (bk. ii chaps. 13, 14). 

2 The first part of this prayer (‘Make Thy tranquillity’) is passed over by 
George (bk. iv chap. 25), the second part being joined on to the end of the 
preceding prayer (‘Pardon, O my Lord’: Br. p. 295 ll. 14—17). The same is ap- 
parently the case in A p. 25. 

3 A comparison of this diaconal address as it appears in the present rite with 
the prayer (gZhdntd) preceding the Institution in ‘Nestorius’ and the corresponding 
(and closely related) prayer in ‘St Basil’ leaves upon me the impression that it is 
merely an adaptation of some similar liturgical prelude to the Institution. 

4 Dean (now Bishop) Maclean (East Syrian Daily Offices, Introd. p. xxii) points 
out the resemblance between the diaconal litanies employed by the Nestorians 
at Vespers and litanies in use in the Greek Church. George of Arbél implies 
(bk. ii chaps. 18, 14) that these diaconal litanies were introduced by Ishé‘yabh 
himself. Now they are identical with those which figure in the present Liturgy of 
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The whole passage appears to me to be quite in Narsai’s style ; and I am 
not persuaded by the evidence of George that it is an interpolation. As 
regards the existence of two conflicting traditions we need have no doubt; but 
these traditions may have been much older than the time of Ishé‘yabh III. 

(2) In A at p. 30, between the prayer after communion and the final bless- 
ing, a second recital of the Lord’s Prayer is mentioned, and the following ex- 
planation is given: ‘With it do (men) begin every prayer, morning and 
evening; and with it do they complete all the rites (or mysteries) of Holy 
Church. This, it is said, is that which includes all prayer, and without it 
no prayer is concluded (or performed).’ George of Arbél tells us (bk. ii chaps. 
7 and 18) that Ishd‘yabh (III) did not prescribe the recital of the Lord’s 
Prayer either at the beginning or the end of the offices, but that this was 
introduced by Timothy (I). In bk. iv chap. 27 he tells us again, just after 
he has spoken of the blessing of dismissal, that ‘blessed Timothy here 
added to the canons of Ishé‘yabh that they should say Our Father who art 
in heaven.’ He mentions that many refused to obey Timothy, and adhered to 
the more ancient usage. Here George is dealing with comparatively recent 
events (Timothy I died ὁ. 821), and the subsequent controversies touching the 
use of the Lord’s Prayer in the offices are notorious!. It seems probable 
therefore that the words quoted above from A have reference to these 
controversies. Moreover the words ‘this, it is said, etc., may even point to 
arguments used by the faction of Timothy, and may be compared with 
George of Arbél? ii 8: one of the reasons why Timothy introduced the prayer 
at the end of the offices was, he says, ‘that it abounds in such excellent 
sentiments ; and those who are unable to learn and pray the Scriptures may 
pray this prayer, which contains all things that a man should ask of God, 
whether for this world or that to come.’ The passage then can scarcely be an 
authentic part of the text of Narsai. And indeed the Syriac verse which I 
have translated ‘this, it is said, is that which includes all prayer®’-has an 
awkwardness that is alien to the style of Narsai. 

In view of all the circumstances the natural conclusion is that the 
prescription of a second recital of the Lord’s Prayer at the end of the service 
is an interpolation in Narsai’s text. 


On examination there seems then to be nothing in either of the consider- 
ations adduced here under (1) and (2) that calls for any revision of the 
conclusion arrived at after I, II and III above. 


V. George of Arbél gives information as to the Liturgies of ‘Theodore’ 
and ‘Nestorius’ which deserves to be recorded here. We learn that these 


Addai and Mari after the reading of the Scriptures (Br. pp. 262—6: and referred to 
by George of Arbél bk. iv ch. 12). 
1 Cf. B. O. τι 448, m1 i 200. 2 George was a ‘ Timothian.’ 


ὁ hrans sm alsa hole abun pl ua, lit. ‘it, it is said 


(or they say), is all prayer—that comprehensive (one).’ 
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liturgies were current in the 10th century with their present ascriptions, and 
in something very like their present form. 

(1) In bk. ii chap. 3, towards the end of a long application of the Psalms 
to different events in the history of old and new dispensations, the author 
applies Ps. cxli (‘Domine invocavi te’) to the Council of Ephesus. This 
leads him to make some eulogistic remarks about Nestorius, in the course of 
which occurs the following passage :—-‘ And lo, in his Liturgy (Qudddshd) he 
makes supplication for his enemies, and says: And for all our enemies and 
haters, and for all those who devise evils against us: not unto judgment and 
not unto punishment, Lord God, but unto mercy and favour and forgiveness of 
sins: and the rest of the whole passage of his words.’ 

This passage is found with trifling variants in the Intercession of the 
present ‘ Nestorius’ (Urmi edition p. 48). 

(2) In bk. ii chap. 6 our Lord’s words at the institution of the Eucharist 
are thus cited :—‘This is My body which for your sake is broken (1 Cor. 
xi 24: Pesh.) for the remission of sins’ (Matth. xxvi 28: at the cup). The 
words are quoted in exactly the same form in bk. iv chap. 25: they agree 
verbatim with the formula in ‘Nestorius, but differ from ‘Theodore’ and 
[‘ Apostles’] (which latter = 1 Cor. xi 23—25). 

(3) In bk. iv chap. 25 we read :—‘ And as Saint Nestorius teaches in his 
Liturgy (Qudddshd), our Lord also, when He brake His body, himself first 
ate; and thus he says: He blessed and brake and ate, and gave to His disciples, 
and said: Take, eat of it, all of you: this is My body. And again the cup He 
mingled and blessed, and drank, and gave to His disciples.’ 

The formula in the present ‘Nestorius’ has after ‘My body’ the words 
‘which for your sake is broken for the remission of sins.’ But that George is 
here summarising is shewn by the fact that he twice elsewhere (cf. no. (2) just 
above) quotes the words exactly as they now stand in ‘ Nestorius’—though 
without reference to that Liturgy. The omission of the words ‘of wine and 
water’ after ‘He mingled’ is to be explained on the same lines. 

(4) In bk. iv chap. 24, referring to the ‘Canon’ of the Invocation prayer 
(i.e. the concluding words, which were said aloud : cf. Br, p.288 ll. 5—7), George 
says :—‘He (the priest) utters (aloud) words which are appropriate to the 
judgment : whereas he has not up to this point made mention in his canon 
of the judgment and retribution. And as the Interpreter has said, so is his 
canon: Let us all together equally: (or) as Nestorius has said: When we rise 
up before Thee in that terrible and glorious judgment-house.’ 

These words occur in ‘Theodore’ and ‘Nestorius’ in the ‘Canon’ after the 
Invocation. 


VI. As the subject is of much interest and importance I give here what 
George of Arbél says as to the recital of Institution which, as is well known, 
is commonly absent from oss of the Liturgy of Addai and Mari. 

In bk. iv chap. 23 we read:—‘But when they finish the “ Holies ” 
of the Seraphim, then the priest proceeds to fill up his service; and he 
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returns to the course of his géhdntd! quietly. And he shews how God put 
on a man, and how, when He was high, He lowered Himself that He might 
redeem us. And as the géhdntd began in its beginning? from the Old 
(Testament), now he seals it with the New, that he may make the Old and 
the New one, and unite the Laws together. And he shews by his recital the 
whole scope of the dispensation of our Lord. And he utters the glorious 
things that came about in His birth and in His epiphany, and as far as* His 
passion, reciting in this géhénté that one voluntary passion : that is, until 
He delivered His body and His blood and sacrificed Himself voluntarily.... 
And when he arrives at the end of the account of the sacrifice, that is, after He 
has delivered His body and His blood, then he completes (lit. ‘makes’) the 
géhéntad with the seal of the Trinity. And the people...answer after him, 
Amen.’ 

How unlike this is to the corresponding portion of the Liturgy of Addai 
and Mari a glance at Br. p. 285 will shew. The modern rite has no historical 
prelude to the Institution; the formula of Institution itself has to be supplied 
from elsewhere ; and the ‘ Kanaina’ to which the people answer ‘Amen’ has no 
mention of the Trinity. 

Are we to suppose that George of Arbél has here supplied us with a sketch 
of an earlier formula belonging to the Liturgy of Addai and Mari? This 
must be regarded as extremely doubtful. It looks to me rather as though he 
had directly in mind here the actual Liturgy of ‘ Nestorius,’ for :— 

1. ‘Nestorius’ contains a similar prelude to the Institution. 

2. Whenever George quotes the words of Institution (even where there 
is no reference to the liturgy) he does so according to the formula of 
‘ Nestorius.’ 

3. In ‘Nestorius’ there is, just after the Institution, a ‘Canon’ men- 
tioning the Trinity, to which the people answer ‘ Amen.’ 


1 T.e. the prayer beginning with the Preface and ending, as it appears, with the 
recital of the Institution. 

2 This refers to the Preface. 

3 «As far as,’ here, and ‘until,’ in the next line, represent the same Syriac word 
(<a>), which George uses elsewhere also in the inclusive sense. 
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In his Introduction Dom Connolly has dealt with the re- 
lations subsisting between the liturgy described by Narsai and 
the Liturgies of the Apostles, of Theodore, and of Nestorius in 
use among the Perso-Nestorian Christians. In the following pages 
comment is made on a few select points of detail illustrative of 
the rite followed by Narsai as compared with other rites. Some 
readers might have been drawn to consider in preference other 
features of Narsai’s liturgy; those chosen for discussion have, 
however, seemed to me to involve the more generally important 
or interesting of the questions raised by the texts now for the 
first time made generally available. No attempt is made to deal 
with them in a formal, much less in an exhaustive, manner. What 
is here said has rather for its object to invite attention to some 
matters that seem to call for closer examination than they have 
hitherto received. 


The Observations are six in number: 


I. Ritual splendour in Divine Service, 


II. The Eucharistic Service as a subject of fear and awe 
to the faithful. 


III. The Diptychs. 

IV. Litanies. 

V. Silent recitals in the mass of the faithful. 
VI. The Moment of Consecration. 


I may add that they were primarily not drawn up for print at 
all, but were undertaken to clear my own ideas in regard to 
expositions of Liturgy, which, for the questions they raise or imply, 
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seemed to me the most valuable document, as a whole, for the 
history of Divine Service that has come to light in my time. 
When completed the Observations were submitted to the Editor 
of this Series, who considered they ought to accompany the text 
of Narsai. It is thus that they come to be printed here’. 


1. Rirvat SPLENDOUR. 


At the very beginning of his exposition of the Mysteries, 
Narsai strikes a note which, when we have read him, we find 
to be perfectly just. He is going, he says, “to reveal the beauty 
of their glory” (p.1). And in truth the prominent and character- 
istic feature of the liturgy as he describes it, is for us to-day the 
revelation, as existing already before the end of the fifth century, 
of a highly developed ritualism which in the West was reached 
only by slow degrees and in the lapse of centuries. The picture 
which he draws for us of the altar surrounded by a crowd of 
richly dressed ministers (p. 4), the lights, the incense, the waving 
fans (pp. 4, 12), the genuflexions, the bowings (p. 23), bring up 
before our mind the mediaeval mass in a western cathedral of the 
fourteenth century. And this impression is deepened when we 
find how an act so intimate and personal as the communion of 
the people, which one would think could not be too simple, is 
surrounded with elaborated ceremonial. “The Sacrament goes 
forth (as Narsai says)...with splendour and glory, with an escort 
of priests and a great procession of deacons”; as if figuring in a 
lively manner before mortal eyes those “thousands of watchers 
and ministers of fire and spirit (who) go forth before the Body of 
our Lord and conduct it.” And “all the sons of the Church rejoice, 
and all the people, when they see the Body setting forth from the 
midst of the altar” (pp. 27—28). This is quite in the spirit of a 


1 Throughout this Appendix, in speaking whether of East or West, I have used 
the words ‘mass’ and ‘canon.’ It can but conduce, I think, to clearness and 
general intelligibility to avoid the use of two words, ‘anaphora’ and ‘canon,’ for 
one and the same thing, and to designate the eucharistic service by the one word 
‘mass’ instead of the word ‘liturgy’ which is patient of at least two or three 
different meanings. Those who may desire a scientific justification of the mutual 
correspondence of ‘anaphora’ and ‘canon’ are referred to Dr A. Baumstark, 
Liturgia romana 6 liturgia dell’ Esarcato, pp. 36 seqq. 
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mediaeval Corpus Christi procession, and reads as if an “early 
anticipation” of it. 

One document alone in the West shews, even in the spirit, an 
approximation to the scene of elaborated ritual splendour in the 
celebration of the Mysteries offered by this East-Syrian Church. 
This is the so-called Exposition of the Gallican rite said to come 
from Germanus bishop of Paris (555—576). But the acceptance of 
this document as representing a traditional rite generally observed 
in the sixth century throughout Gaul is subject to some reserva- 
tions; for (a) it has never been critically examined'; (b) the 
relation of this so-called Gallican rite to the closely-related rite of 
the Gothic Church of Spain has not been duly considered; and 
(c) the authentic treatise of St Isidore of Seville, De officris 
ecclesiasticis, in which he deals with the rites of this latter Church, 
leaves no such impressions of elaborated and glorious ritual as 
those which are forced on our minds by the homily of Narsai. It 
remains for us quite unlikely that the Churches of Gaul and Spain 
could afford a parallel to it in the seventh century. And of Rome 
in this respect there can be no question, even after the Greek- 
speaking West-Syrian Pope Sergius (687—701) had made his 
innovations on its practice. Whatever may be the case in regard 
to this or that detail, the point that is of importance is indubitable, 
viz. the rapidity with which ritualism was developed in the East 
as compared with the West. 

But the question arises whether all the glorious ritual of the 
sanctuary was in the Kast-Syrian Church of Narsai displayed 
before the eyes of the people, or whether it was shut off from 
them by curtains, or screens, or any other impediment to the 
view. ‘The question of the existence of the ‘Iconostasis’ in the 
sense of a solid wall or partition shutting off the sanctuary, its 
relation to the ‘Great Entrance’ (or carrying the bread and wine 
in procession through the church to the altar at the beginning of 
the mass of the faithful), the connexion which the origins of the 
‘Great Entrance’ may have with the architectural arrangement 
of three apses at the East end of the church, or with the intro- 
duction of the ‘Cherubic Hymn’ into the service—all these 
matters are dealt with fitfully or imperfectly by some writers 

1 The Note p. 115 below will help to explain what is here meant. 
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whose interests are mainly architectural, by others whose interests 
are predominantly ritual; and conclusions are freely drawn by 
each class from the subject matter of the other; but with the 
result of producing a certain confusion of disparate notions through 
which it is difficult for the mere enquirer to make headway. 
Narsai not only does not mention veil or impediment, but he 
nowhere suggests in any way that the altar, the ceremonies, the 
sacrifice, were at any point withdrawn from the eyes of the 
faithful. On the contrary he assumes throughout that they see 
everything that he describes. Nor is positive indication wanting 
that this is so. “Look [not ‘think on’ or ‘consider’] with your 
minds upon what is being done” (p. 10)....“Look upon Him that 
is now mystically slain upon the altar” (pp. 11—12)....That this is 
not a mere figure of speech appears from Narsai’s words in another 
homily: “Look, O men,...look steadfastly upon the bread and wine 
that are upon the table.”...And again: “See the outward things 
with the outward senses...and depict things hidden by the hidden 
faculties of your minds” (p. 56). There is only one passage 
which might give a different impression. At the end of the mass 
Narsai says (p. 30): “Then the priest goes forth (and) stands at 
the door of the altar, and he stretches forth his hands and blesses 
the people.” Whilst it is true that the word ‘door’ may here 
mean no more than the gates of a set of cancelli, and does not 
necessarily imply a door in a wall or solid screen, it might be 
justly said that if there were no such wall the blessing might as 
well have been given from the altar itself. But on the other hand 
it seems not reasonable to gloss or override the general witness of 
the homilies by an uncertain explanation of an ambiguous passage. 
And with! Narsai it may be useful to compare here the words of 
“Dionysius Areopagita,” who, as will be seen later (p. 112), agrees 
with Narsai’s rite in the order of the service. In explaining how 
the sight and communion of holy things (ἡ τῶν πανιέρων θέα καὶ 
κοινωνία) is rightly withdrawn from catechumens, energumens, 
ete. (De eccles. werarch, cap. 11 ὃ 7, Migne P. Gr. 8. 433 c) he 
contrasts them with the faithful thus: Ecclesiastical custom per- 
mits catechumens, energumens and penitents to listen to sacred 
psalmody and the reading of the holy scriptures; but does not 
call these to the sights and services that follow, but [reserves them 
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for] the perfect eyes of the initiated (eis δὲ τὰς ἑξῆς ἱερουργίας 
καὶ θεωρίας οὐ συγκαλεῖται τούτους, ἀλλὰ τοὺς τελείους τῶν 
τελεσιουργῶν ὀφθαλμούς) (ibid. ὃ 6, col. 482 ο). We can hardly 
conceive of the writer choosing these particular words if veils or 
screens intervened between the altar service and the people. 
Such expressions as those used by Narsai and the Areopagite, if 
addressed to those who were regularly and formally excluded from 
the sight of what was going forward when the sacrifice began, 
must appear as not only unnatural but almost unmeaning?. 

As regards the use of altar veils destined to hide the sacrifice 
from the people, the whole subject seems to require a much more 
careful examination than it has hitherto received, both as regards 
the actual passages cited in evidence, and the rationale of their 
use. I venture to think that there has been some tendency to 
confuse the βῆλα, παραπετάσματα, ἀμφίθυρα hung at the church 
doors with altar veils proper; and that the earliest clear witness 
to these latter is the letter of Synesius (No. 67) to Theophilus 
of Alexandria written about the year 411. When he speaks of εὐχὴ 
καὶ τράπεζα καὶ καταπέτασμα μυστικόν aS τὰ παναγέστατα in a 
church (Migne P. Gr. 66. 1420), there can be no doubt (even 
apart from the particular epithet μυστικόν) that he really desig- 
nates an altar veil®. 


1 It will be noticed that the mentions of the veil in the Liturgy of Addai and 
Mari as given in Brightman Litt. Εἰ. and W. pp. 288. 10, 293. 24, 297. 28, 301. 26 
rest only on the practice of the present day (p. 246). I may add that the idea that 
the altar and the sacrifice in the mass were, whether in Rome or France, in the 
eighth and ninth centuries shut out from the eyes of the people by veils or other- 
wise, is, as I believe, unsupported by evidence. 

2 Tn an article in Archiv f. Religionswissenschaft 1x (1906) pp. 365—384, Dr Karl 
Holl investigates the origin of the Iconostasis in the sense of a solid wall shutting 
off the altar from the rest of the church. The enquiry is conducted with the ful- 
ness of knowledge and the exactness to be expected from this writer. His conclusion 
is that the screen of St Sophia’s is the earliest example of such iconostasis, and 
that it is to be brought into connection with the institution of the procession 
carrying the bread and wine to the altar called the ‘Great Entrance,’ the origin of 
which he fixes in Constantinople about 57—34; and he points out (p. 379) that the 
text of the Areopagite which Duchesne adduces (Origines, 4th ed., 1908, p. 84, 
Eng. transl., 1903, p. 84) is not conclusive evidence for this procession. But 
Narsai shews that it was already established in the East as early as the close of the 
fifth century. As the rite described by the Areopagite shews affinity with that 
described by Narsai, it is probable that the former actually describes (however 
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II. FEAR AND AWE ATTACHING TO THE EUCHARISTIC SERVICE. 


A feature deserving attention in the exposition of Narsai is 
the stress he lays on the awe and dread attaching not only to the 
performance of the Eucharistic service but also to presence at 
it. It is not intended here to dwell on the side of the subject 
that affects the celebrant priest and his mental attitude, actual 
or desired, but to consider that of the congregation, the people. 
Moreover, another distinction is necessary ; what we are concerned 
with is not that feeling of humbleness and fear to salvation induced 
by self-knowledge which prompts the cry on the part of the com- 
municant, “I am not worthy that thou shouldst enter under my 
roof”; but a sense of awe and dread attending on the consecration 
of the Eucharist and mere presence at the mystical act itself. 

This last is the note expressly struck by Narsai immediately 
after the kiss of peace and entry on the canon. “Great is the 
mystery...the dread mysteries, lo, are being consecrated ; let every 
one be in fear and dread while they are being performed ” (p. 10). 
For the present purpose it does not matter whether these words 
were uttered by the deacon or not ; what imports is that they are 
designed to bring into prominence in the mind of the people not 
the communion but the consecration. And Narsai continues in 
the same tone: “Entreat earnestly and make supplication to the 
God of all in this hour which is full of trembling and great fear” 
(p. 11); and again, before the Invocation: “Then the herald of 
the church [deacon] cries in that hour: ‘In silence and fear be 
ye standing.’...Let all the people be in fear at this moment in 
which the adorable Mysteries are being accomplished by the 
descent of the Spirit” (p. 22), 


inadequate be his terms) this procession also. Its origin (as appears from Narsai) 
is not to be ascribed to Constantinople; nor was it due to the shutting off of the 
people’s part of the church from the altar by a wall, but to sentiments of devotion 
and a desire in some way to honour even the elements of bread and wine, as yet 
unconsecrated, that were about to be used for accomplishing the Mysteries ; 
although of course it was a matter of time before this devotion should attain to the 
particular character which it has since popularly assumed in the Greco-Russian 
Church. 
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Subjects like that now under consideration are too commonly 
passed over or but briefly noticed by the liturgists, who are in the 
habit rather of concerning themselves with matters of form or 
ceremony, and deal with the substance of the prayers themselves 
for the most part in their bearing on doctrinal or other disputes 
between dissident Christian bodies, Yet it would seem that a 
true appreciation and exact knowledge of different types of piety 
as manifested in various parts and the successive ages of the 
Christian Church, in a word a knowledge of the history of 
religious sentiment among Christians, is a necessary condition 
for understanding the origin or rise even of rites and ceremonies 
themselves. We can all of us realize easily enough how the use 
of lights and incense at the Elevation of the Host, the Elevation 
itself, and the genuflexions of the priest, that is, the concentration 
of marks of honour, reverence, and adoration at the time of the 
consecration, were an outcome of the controversies in regard to the 
Eucharist that arose in the West in the eleventh century; and 
an outcome, it 1s to be observed, by way of reaction of popular 
religious feeling and not by way of law first promulgated by 
authority and imposed ab extra. But it is matter for consideration 
whether the fourth century did not also witness a great change 
in religious sentiment in regard to the Eucharist—a change which 
found outward, and as it were material, expression, especially in 
the East, in ritual or ceremony. 

Hardly any change could work so powerfully or profoundly on 
the Christian mind as one whereby that which is preeminently 
the sacrament of love became, in itself, invested with attributes 
of cultual dread. I have not been able to trace back this idea 
further than St Cyril of Jerusalem, and he only gives expression to 
it as if in passing. But it is enough to shew that it was prevalent 
in some quarters by the middle of the fourth century. He says 
he had already (viz. in Catech. Mystagog. Iv) dealt with the 
Eucharist as communion; and now (in Catech. Mystagog. v) he 
proposes to put the coping stone on the spiritual edifice by giving 
an exposition of the mass itself. Coming at length to the canon 
he writes: “ After this the priest cries out Lift up your hearts. For 
truly in that most awful hour (κατ᾽ ἐκείνην τὴν φρικωδεστάτην 
ὥραν) it is meet to have the heart raised to God” (8 4). The 
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consecration, not the communion, is here in Cyril’s view and 
mind!, A little later St John Chrysostom is found again and 
again laying stress on and inculcating this feeling of awe and 
dread as attaching to presence at the Eucharistic service; indeed 
when he is compared with earlier and contemporary writers it 
may be said that this is a note particularly characteristic of his 
teaching on this mystery, whether in his homilies or in his work 
on the Priesthood. 

The group of Cappadocian Fathers (Basil, Gregory Nazianzen, 
Gregory Nyssen) stand, in regard to this particular point of 
religious sentiment, in sharp contrast to St John Chrysostom. 
Whatever the aspect in which the subject of the Eucharist is 
approached by these three, in whatever mind or with whatever 
intention, alike when they dwell on this mystery or only mention 
it in passing, by no sort of epithet do they associate the Eucharist 
or the sacrifice with the idea of awe and dread”. 


1 φρικωδεστάτην, Migne P. Gr. 33. 1112 B; cf. 1116 B τῆς ἁγίας καὶ φρικωδεστάτης 
προκειμένης θυσίας. It is worth while to notice the strength of the word chosen ; 
it is that used by St John Chrysostom also in the passage (de Sacerdotio νι 4, 
Migne P. Gr. 48. 681) in which he deals with the invocation of the Holy Ghost 
on the gifts and its effects. 

2 As the indexes to the works of the two Gregorys are quite inadequate for the 
present purpose a list of passages in which they mention the Holy Eucharist is 
here given. 

St Greg. Naz. Migne P. Gr. xxxv, coll. 415 Β, 49748, 576.c, 672 ο, 701 4, 809 and 
812 (§ 18), 829 and 832 (§ 4), 980aB, 1020—1021, 1088 ο, 12008, 1248—1249, 
P. Gr. xxxvi, coll. 4028, 6490, cf. 489c, 6563. P. Gr. xxxvir, 141 ο, 2404, 
280—281, 961—963 ll. 222—241, 995 ll. 333—336, 1027 1. 1, 1064 1], 512—613, 
1066 ll. 530—531, 1177 ll. 148—152, 1197—1198 ll. 437-441, 1321 ll. 757—758, 
1227—1228, 1288 ll. 9—10, 1389 ll. 49—50, cf. 1232 seqq., 1263 1], 21—24 and 
39—40?, 1283—1284 ll. 17—19, 1430 ll. 31—32. P. Gr. xxxvimI, see epit. 92 
(cf. 87, 88, 89), 102, 119, 122; epigr. 69. 

St Greg. Nyss. Migne P. Gr. xutv, coll. 737—740(?), 925 Bc(?). P. Gr. Χιν, 
coll. 56.4, 96—97, 226 ον. P. Gr. xiv, coll. 268 Bop, 421 c, 581 Bcp, 612 cp, 6278 
(cf. 624), 8454; cf. also 22948. There are some other passages, not cited here, 
of both the Gregorys, which, though their terminology at first sight might seem 
eucharistic, really and certainly relate to the spiritual food of the word in holy 
teaching and instruction. 

For St Basil and St John Chrysostom the indexes will suffice (under Eucharistia, 
Sacrificium and kindred words). 

I have not undertaken the serious labour of going through Chrysostom’s works. 
The following is a classified list of salient passages which will sufficiently indicate 
his mind and spirit on the subject of the Eucharist whether as sacrifice or com- 
munion. The references are to the Paris edition of 1836. 
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The same kind of contrast appears when we compare the 
earliest extant Greek liturgy texts, Serapion from Egypt of the 
middle of the fourth century and the liturgy of the Apostolic 
Constitutions, with St James, St Basil and St Chrysostom, In 
Serapion there is no word expressive of fear in connection with 
the Eucharistic service; in the Liturgy of the Apostolic Con- 
stitutions, but once, and it seems doubtful if even this be not a 
product (indeed an intrusion out of place) of the kind of devotion 
developed in the region of Antioch in the second half of the fourth 
century rather than a traditional formula!, ‘St James’ very freely, 


μυστήρια :—in Joh. homil. xtv1, § 4, t. vi, p. 315 (φρικτά) ;—de prodit. homil. 
II, § 6, t. τι, p. 467 Β (φρικτὰ καὶ φοβερά). 

τελετή :—de Sacerdotio, lib. 11, 6. 4, t. 1, p. 4684 (φρικωδεστάτη). 

Invocation (in the Canon) :—in Joh. homil. XLVI, § 1, t. vit, 317B (μετὰ πολλῆς 
φρίκης ἀκούειν). 

θυσία :—de prodit, Judae, homil. 11, § 6, t. 11, 465 D (φρικτή) ;—E xpos. in ps. 140, 
t. v, 522d (φρικτή) ;—in illud Vidi Dominum, homil. 1, t. ΥἹ, 116 ΒΕ (φρικτήλ) ;—de 
Sacerdotio, lib. v1, ο. 4, t. 1, 519 B (φρικωδεστάτη). 

Priestly sacrificial (or sacramental) acts generally :—de Sacerdotio, lib. 111, ο. 4, 
t. 1, 467 © (φοβερὰ καὶ φρικωδέστατα). 

θυσιαστήριον :—in Joh. homil. xuvt, § 4, t. vit, 315 ν (φρικτόν). 

Tpdmega:—in prodit. Judae, homil. τι, § 6, t. τι, 4654 (φρικτὴ καὶ φοβερά) ;— 
in Genes. homil. xxiv, § 8, t. Iv, 2690 (φρικτή) ;—in diem natalem Ὁ. N. J. C. 
homil. § 7, t. 11, 480 (φρικτή) ;—in illud Vidi Dominum, homil. 1, § 2, t. v1, 112 ¢ 
(φρικτή). 

wpa [by and by a technical term ἐν ταύτῃ (ἐκείνῃ) τῇ ὥρᾳ for the approaching 
time of consecration, also used by Cyril of Jer. Catech. Mystagog. v, Migne P. Gr. 
33, 1112 B] ;—in Genes. homil. xx1v, § 8, t. τν, 2678 (φοβερά). 

ἀσπασμός [the kiss of peace]:—de prodit. Judae, homil. 1, 8 6, t. 1, 467» 
(ppixwdéoraros). 

φόβῳ καὶ τρόμῳ :—de prodit. Judae, homil. 11, § 6, t. 11, 467 ¢ (φ. πολλῷ καὶ Tp. 
μετὰ κατανύξεως of going to the altar for holy communion) ;—in diem nat. D. N. 
J.C. t. τι, 480 Ε (φ. καὶ rp. communion) ;—ibid. p. 43 aB (φ. καὶ rp. of the Sanctus 
after the Preface; cf. in illud Vidi Dominum, homil. v1, t. v1, 162 c) ;—ibid. 431 πὶ 
(μετὰ φ. kal rp. of divine services generally) ;—in illud Vidi Dominum, homil. un, 
t. vi, 125 Β (φρίκη καὶ τρόμος of singing divine praises, and generally, pp. 112—114). 

αἷμα :—in Matth. homil, uxxxm, § 5, t. vir, 890 B (φρικωδέστατον, of communion). 

St Chrysostom doubtless is the great Doctor Eucharistiae; and he certainly is so 
as the teacher of the future. But it is another question (and this is the question 
of import here) whether or in what degree he can be viewed as a witness to the 
tradition or religious sense of the past. 

1 The expression occurs just before the Canon in the command of the deacon to 
the people to offer the gifts (bread and wine) : ᾿Ορθοὶ πρὸς Κύριον μετὰ φόβου καὶ 
τρόμου (scriptural, Phil. ii 12) ἑστῶτες ὦμεν προσφέρειν ; whereupon follows this 
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and in a less marked degree ‘St Basil’ and ‘St Chrysostom,’ 
insist on the element of fear. And to this same idea must be 
referred the multiplied prayers of these Greek liturgies, which 
the priest, expressing his own unworthiness, makes for himself 
personally, as about to be the offerer of the sacrifice!; a spirit 
indeed quite alien from that which finds expression in the 
Prayer Book of Serapion and the Liturgy of the Apostolic 
Constitutions. 

In view of these considerations we may now be able to 
appreciate the position held by the old East-Syrian Church in 
this matter as evidenced by the ‘ Liturgy of the Apostles’ (‘ Addai 
and Mari’), and understand the meaning of any contrast it may 
afford to the spirit represented by Narsai. This Church had a 
tradition independent of that of the Greek-speaking Churches. 
Narsai indeed, as we have seen, strongly emphasizes the idea of 
awe and dread as attaching to the Eucharist and especially to 
its consecration. Was he in this a witness to, or a true inter- 
preter of, the ideas prevailing and traditional in the ancient East- 
Syrian Church? It is more than doubtful. The prayers of the 
‘Liturgy of the Apostles’ as represented in Narsai contain but 
twice any trace of the sentiment to which St John Chrysostom 
at Antioch bears such ample and emphatic witness; viz. in the 
addresses of the deacon just before the canon (p. 10): “Let every 
one be in fear and dread while they (the Mysteries) are being 
performed”; and before the Invocation (p. 22). And even here 
the question arises whether these may not be an importation from 
the foreign liturgy of Antioch, and not earlier than the close of 
the fourth century. However this may be, the fact remains that 
the East-Syrian liturgy of the ‘Apostles’ assimilates itself by its 
reserve in this matter with the spirit of the Cappadocian Fathers, 
and not with that of St John Chrysostom which has so deeply 


rubric: ὧν γενομένων οἱ διάκονοι προσαγέτωσαν τὰ δῶρα τῷ ἐπισκόπῳ πρὸς τὸ θυσια- 
στήριον. ‘James’ has also: στῶμεν μετὰ φόβου Θεοῦ καὶ κατανύξεως; ‘Chrysostom’ 
(doubtless the traditional form at Constantinople): στῶμεν μετὰ φόβου; but in 
these two latter cases the warning was not concerned with the offering of the bread 
and wine by the people, but was a call to attention to the sacrifice of the altar 
itself. 

1 Nicolas Cabasilas Liturgiae Expositio, cap. 1 (Migne P. Gr. 150. 869 Ὁ) calls 
attention to the frequent reiteration of this priestly supplication. 
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impressed itself on the later Greek liturgies’. Another question 
must remain open for an enquiry by those who are in a position 
to make it: viz. whether the Syrian writers of the fourth century 
in their mentions of the Eucharist associate themselves with the 
Cappadocians or with the preacher of Antioch’. 


ΠΙ. THe Drierycus. 


After the recital of the Creed the deacon “commands” the 
people “to pray.” “Pray (he says) over the commemoration of 
the Fathers, the Catholici, and Bishops, etc., and every one that 
has departed this world in faith, that they may be crowned in the 
day when they rise from the dead: and we with them, may we 
inherit life in that kingdom” (p. 6)., It is said later: “The book 
of the two (sets of) names, of the living and the dead, is read” 
(p. 10). 

Several questions arise on these passages. And first in interest 
in the minds of some persons is this one: whether the “saints” 
were “prayed for” among the faithful dead. I do not propose to 
enter on a discussion of this matter at present; the occasion for 
such discussion arises more conveniently on another, a Western, 
document, namely the diptychs of the Stowe Missal. The subject 
of the liturgical ‘diptychs’ has been treated of at length and 
often; but it has been recently described by a competent authority 
(Dom Leclercq) not only as difficult, but as still obscure. The 
notions that may be generally gained from the numerous writers 


1 Even the present text of the ‘Liturgy of the Apostles’ shews but one further 
trace of awe and dread; just after the Invocation the mysteries themselves of 
the Body and Blood are spoken of as “fearful, holy, life-giving, and divine” 
(Brightman, p. 288, 1. 26); but it is to be observed (a) that this is a parallel 
passage to p. 287, 1. 25, where the same epithets are used in respect of our Lord’s 
Passion, and (0) that Narsai gives nothing corresponding, but a corresponding 
passage occurs (though in a different place) in both the Liturgy of Theodore and 
that of Nestorius (The Liturgy of the Holy Apostles Adai and Mari, Society for 
Promoting Christian Knowledge, 1893, pp. 44 1. 17, 57 ll. 24, 27), from whence, 
it would seem probable, it has been imported into the text of the ‘Apostles.’ 

? An enquiry of this kind is the more desirable inasmuch as writers on Liturgy 
not infrequently cite as witness for the teaching of St Ephraem and the fourth 
century works that are not his, but date from the fifth or sixth century. See, for 
example, p. 147 n. 2 below, 
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on the question are vague, and sometimes hard to reconcile with 
each other, or with facts that can be ascertained. In order to 
understand, if possible, this part of the liturgy of Narsai, a brief 
statement will be here attempted of what seems to me best worth 
knowing, as matter of fact, in the original texts up to the ninth 
century; such a statement, besides being necessary if the place of 
Narsai’s rite is to be recognized, will help to distinguish what we 
can know about the matter from that wide field in which conjecture 
or assumption can have play without let or hindrance. The specific 
subject of enquiry is the recitation of games, whether of living or 
dead, aloud and publicly in the mass; not their silent mention as 
in the canon of the Roman mass at the present time. 

We know from St Jerome that in his day the names of persons 
who had made offerings to the church funds, etc. were publicly 
read out in church: “she offers so much,” “he has promised so 
much.” Although he does not expressly say so, yet from all 
analogy, and from the use by him of the specific term “ offerentes,” 
it is only reasonable to conclude that this recitation of names was 
made at the time of the mass. In Jerome’s view this practice was 
gravely abusive; the rich man who has made money by unjust 
means shames the poor by such ostentation of charity, and that 
which might cover his sins is made an occasion of vain glory!. 
He does not bring this recital of names in any way into con- 
nection with the dead; his words imply nothing more than would 
be the reading out of a subscription list in church to-day; nor 
does he indicate what local churches or what country he may 
have in mind. But already nearly a century before a canon (No. 29) 
of the council of Elvira? (about A.D. 305 or 306) is evidence 


1 Comm. in Jeremiam proph., lib. 11, cap. 11 (Migne P. L. 24. 784 νυ) ; Comm. in 
Ezech. lib. v1, cap. 18 (P. L. 25. 175 Be). 

2 The following is the case of the Council of Elvira:—The question of offering 
by the people is dealt with in Canons 28 and 29, and this question is the occasion 
of the mention (which is incidental only) of the recital of names of ‘ offerers,’ 

Canon XXVIII. De oblationibus eorum qui non communicant. Episcopum 
placuit ab eo qui non communicat munus [variant, and rejected, reading munera] 
accipere non debere. 

Canon XXIX. De energumenis qualiter habeantur in ecclesia. Knergumenus 
qui ab erratico spiritu exagitatur, hujus nomen neque ad altare cum oblatione esse 
recitandum, nec permittendum ut sua manu in ecclesia ministret. 

[Canon 37 forbids, unless on death-bed, that ‘‘energumeni” (a) should be 
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that the recitation of the names of ‘offerers’ at the altar in 
connection with the oblation there made (that is offerers of bread 
and wine for the eucharist) was a recognized practice in the Church 
of Spain; and this Church, it may be well to remember, was then 
the best established and organized Christianity in the West?. 

That this Spanish custom prevailed also in Rome and in 
Upper Italy appears from the famous letter of Innocent I to 
Decentius bishop of Gubbio of the year 416. In this letter there 
is no question of the recitation of names of the dead; the names 
are of those only who have actually made offerings of bread and 
wine at the mass that is being said. In neither of these two last- 
cited documents is it stated that the names were said aloud and 
publicly; this must be matter of inference from Jerome’s words 
and later usage. 

That such recital of names aloud was the established practice 
of the Churches of Gaul and Spain in the seventh century we 
have the evidence of the liturgical books of these churches to shew. 
The texts are definite and formal, and the expression “Auditis 
nominibus offerentium” (or “defunctorum ”), or an equivalent, is 
repeated over and over again®. The names of both living and 
baptized ; or, if fideles, (Ὁ) should receive communion ; (6) that ‘‘energumeni” light 
lamps publicly in church.] 

The point of Canons 28 and 29 is the correlation between the ‘offering’ and the 
‘communicating’ (of the consecrated gifts) on the part of the individual layman. 
The Canon 29 is interpreted by all commentators as ‘“‘oblatio” =offering bread and 
wine for the sacrifice. (To cite but one ad instar omnium: Hefele Conciliengesch. 
Ist ed. 1 139. But his reference to Apostolic Canon 78 is not to the point; 
perhaps only a misprint for 8.) 

1 Harnack Mission und Ausbreitung des Christentums, 1st ed. (1902), p. 529 
seqq.; for the small impression made by Mithraism in Spain, Julius Grill Die 
persische Mysterienreligion im rémischen Reich (Tiibingen, Mohr, 1903), pp. 32— 
33, 47. 

2 For instance in our earliest and purest Gallican book (the fragment that has 
been called Missale Richenoviense) in Mass vi: “ Offerentium nuncupatione...nota 
vocabulorum designatione”’ etc.; ‘‘Auditis nominibus” in Missale Goth. Nos. 7, 11, 
40, 41, 64 etc., Missale Gallicanum, Nos. 1, 6, Mai’s fragment in Hammond, 
Appendix to Liturgies Eastern and Western (1879), p. lxxxili; Missale Mozarab. ed. 
Lesley, ‘‘ Auditis nominibus offerentium,”’ pp. 196, 420, 437 ; ‘‘nominibus sanctorum 
martyrum offerentiumque fidelium (and of faithful dead) a ministris jam sacri 
ordinis recensitis” (i.e. by the deacon), p. 27. Often the address called ‘ post 

. nomina’ (from which the foregoing items are taken) uses only the vague term 
“‘recensitis” or ‘‘recitatis,” which receives its interpretation from the formulae 
expressed with more precision, 4 
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dead were read out together and both classes were commemorated 
and prayed for in one and the same prayer. The living whose 
names had been read are expressly called ‘offerers, so that the 
term at this time was certainly technical. At what period the 
public recital of individual names of the dead was in these regions 
added to the names of living ‘offerers’ we do not know, and we 
have only the information as to the fact supplied by these late 
texts. That the practice of such public recitation of names of 
living and dead was common in Gaul, until Charlemagne set 
himself to conform Gallic practice to that of the Church of Rome 
in his day, is clear from his “General Admonition” of 789 cap. 54: 
“To priests. That names are not to be publicly recited at an 
earlier point of the mass than the Canon,” and from Canon 51 of 
the general and very important synod of Frankfort. Whatever 
may have been the case in Rome in the time of Innocent I, the 


practice where, and in so far as, the Roman rite was followed in 


the eighth century was for the priest himself to say the names of 
the living and dead silently in the Canon, or (a declension from 
the genuine and authentic rite) silently refer to them in general 
terms as inscribed in a book or memorial lying on the altar?. 


' T cannot be sure that I understand the passage in Venantius Fortunatus Carm. 
lib. 1x, 7, ll. 31—38; the writer seems to say that the names of the royal pair 
Childebert and Brunehild, mother and son, were presented to the patriarchs and 
prophets in their supernal abode by St Martin, ‘‘cui hodie in templo diptychus 
edit ebur” ; and that the names of the early founders and patrons of the Church 
of Tours were read out from this ‘ivory’ aloud (Mon. Germ. Auctt. antiquiss. Iv, 1, 
p. 240). In the editor’s elaborate “Index locutionis” edere (with the troublesome 
dative) does not appear. At any rate the passage is good evidence not merely of 
the use of ivory diptychs but also of the recital of individual names of the dead 
in Gaul (or at least of the bishops in the Church of Tours) by the sixth century. 

2 This has been touched on in The Journal of Theological Studies, 1v, 575—576; 
but the whole case briefly presented there, pp. 571 seqq., can be considerably 
developed and reinforced. 

In this connection it is necessary to mention also the practice of the ‘Scrutiny’ 
masses in Rome during Lent. In the present place of the Commemoration of 
the Living in the canon, after the words ‘‘et omnium circumstantium” is this 
rubric: ‘et taces (this relates to the priest). Et recitantur nomina virorum 
et mulierum qui ipsos infantes suscepturi sunt. Et intras (=you resume) : 
‘quorum tibi fides cognita.’” And just below, in the midst of the Hane igitur is 
this rubric: ‘‘Et recitantur nomina electorum, Postquam recensita fuerint, dicis: 
‘Hos Domine’ etc.” (Gelasianum, τ, 26). It is clear that here is a case of recitation 
of names aloud and by some other person than the celebrant. I think it would 
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The case of Africa will be considered later’. 

What was the state of things in the East’? In the first place 
we have to recognize a difference which, for the question of the 
diptychs, is of decisive value. Whilst the Churches of the Kast 
generally retained in the mass formulae and prayers for the ex- 
pulsion of catechumens, although now become in practice devoid of 
actual value and meaning, they abolished from an early period 
the ancient practice of the offering by the people of the bread and 
wine for the sacrifice. In the West, on the contrary, at a period 
earlier than any of the extant liturgical texts, prayers for the 
expulsion of catechumens in the mass had been got rid of; 
while the practice of offering the matter of the sacrifice, the bread 
and wine, by the people was retained and was general as late as 
the tenth or eleventh century*. And whereas in the West our 
first instances of the “recitatio nominum” concern the living, 
in the East they concern the dead. Thus in the Egyptian 
Prayer Book of Serapion of the middle of the fourth century, in 
the Intercession after the consecration, distinct record is made by 
a rubric of the mention of individual names at the point of the 
canon where the priest comes to pray for the dead; thus: wera 
τὴν ὑποβολὴν τῶν ὀνομάτων. Are we to understand by this that 
the names were recited by someone else aloud whilst they were 
being said also in a lower tone or secretly by the priest? St Cyril 
of Jerusalem at about the same time mentions a commemoration 
of the dead in the Intercession after the consecration, but he 
distinguishes between two categories: first, patriarchs, prophets, 
apostles, martyrs, that God would by their prayers and good offices 
receive ours; secondly, holy fathers, bishops and the generality of 
deceased Christians, “for whom prayer is offered®.” Here, as not 
not be safe to draw any further and general conclusion from these texts. For 
these questions arise: at what date were these ‘scrutinies’ in use in Rome, and 
when were they given up? It is so easy to deduce from mere antiquarian survival 
in Gaul practice in Rome that had been long disused there. 

1 See p. 112, n. 2. 

2 See Supplementary Note, p. 114 below. 

3 Cyril Catech. Mystagog. v, ἃ 9 (Migne P. Gr. 33. 1116). In § 10 Cyril men- 
tions an objection made (he says) by ‘many’: τί ὠφελεῖται ψυχή... ἐὰν ἐπὶ τῆς 
προσευχῆς μνημονεύηται (1116—1117). An objection to prayers for the dead as such, 


in a general commemoration of all together, would have probably been couched in 
other terms; moreover no word of condemnation or disapproval of the ‘many’ 
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uncommonly in other things, the Church of Jerusalem is in spirit 
quite modern, and early adopts or conceives ideas or practices to 
which some other regions of more conservative tendencies had 
difficulty in wholly or quite heartily accommodating themselves. 

The earliest detailed information relating to diptychs in the 
churches of the East is given in the letters that passed between 
Atticus of Constantinople (406—425) and Cyril of Alexandria as to 
the insertion of the name of St John Chrysostom in the diptychs 
of the dead. As these letters seem to foreshadow what was to 
be the future history of the recital of diptychs, the story itself 
must be explained’. 

On the condemnation of Chrysostom large numbers, indeed the 
majority, withdrawing from the communion of his successor in the 
see of Constantinople, held conventicles of their own. Atticus had 
succeeded in bringing this practical schism to an end, but there 
was much grumbling among these “Johannites” that the name 
of the blessed John was not inserted in the diptychs of the dead. 
Alexander, bishop of Antioch (413—420/22), on a visit to Con- 
stantinople did much by private whisperings and instigations to 
increase this discontent ; he had himself on putting an end to the 
domestic schism at Antioch inserted in the diptychs the names of 
Paulinus and Evagrius, the deceased bishops of the ‘western’ 
succession there; but he seems to have taken no such action in 
the case of St John Chrysostom” His successor Theodotus 
(421/2—428) under pressure from the people placed John’s name 
in the diptychs and then sent an envoy to Atticus to excuse 
himself and explain how his hand had been forced. This priest, 
instead of holding his tongue, talked; the news became generally 
who made this objection comes from Cyril; and all testimony goes to shew that by 
the middle of the fourth century prayer for the dead must have been universal. It 
would seem then probable that the objection is directed against the recital of 
individual names. 

1 The letters are preserved in Nicephorus Callistus Hist. eccl. lib. x1v capp. 26—27 
(Migne P. Gr. 146. 1187—1149). At col. 1141 is a letter of Atticus to the deacons 
Peter and Aedesius which is also useful. Facundus Hermianensis refers to this 
correspondence (Pro defensione trium capitulorum lib. 1v cap. 1 and lib. vim cap. 6, 
Migne P. L. 67. 608—610, 730). | 

2 Theodoret Hist. eccl. v 35 says that Alexander restored his name to the 


diptychs of Antioch. But this assertion cannot hold in face of the precise statements 
in the letter of Atticus to Cyril. 
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known, and Constantinople was soon in an uproar. Atticus in 
alarm went to consult the Emperor, who replied that, to secure 
unity and peace among the people, it seemed to him there could 
be no harm in entering the name of a dead man in the diptychs; 
and this was done. The most difficult part of Atticus’s task still 
remained, that is to excuse himself to the bishop of Alexandria, 
Cyril the nephew and successor of bishop Theophilus, St John 
Chrysostom’s implacable enemy; and to get himself forgiven. “I do 
not think I have done anything worthy of censure” Atticus wrote 
deprecatingly ; “for John is mentioned in the diptychs not with 
deceased bishops only, but with priests, deacons, laymen and 
women, a class of people who have not the sacerdotal character in 
common with us and do not share in our functions and ministry 
at the holy table. For there is a great difference between the 
cases of the living and the dead, just as the books commemorating 
these two classes are separate and distinct.” Atticus ends by 
begging Cyril to follow his example and order the insertion of 
John’s name in the diptychs of the churches of Egypt. 

Cyril was not to be thus easily placated ; and his reply throws 
further light on some arrangements of the diptychs that Atticus 
had left not clear: “How can you put a man that has been 
unfrocked (ὁ τῆς ἱερατείας ἐκβεβλημένος) among the priests of 
God?” cries Cyril; “how can you put a layman among the 
bishops?” On this point he insists again and again. “Let the 
name of Arsacius follow the name of Nectarius and order the 
name of John to be put out....J am sure you can persuade the 
Emperor to comply with the canons”; as for himself, Cyril, he is 
not to be persuaded to treat a layman as a priest (τὸν ἀνίερον ws 
ἱερόν); and he ends with a veiled threat of breaking off ecclesiastical 
communion. 

We learn from this correspondence: (1) that by the third 
decade of the fifth century diptychs both of living and dead were 
in use in the Church of Constantinople ; (2) that the names of the 
living and the dead were kept in two separate “books”; (3) that 


1 In the letter to Peter and Aedesius asking them to use their good offices with 
Cyril, Atticus explains that he had taken the precaution to enter the name of John 
not as a bishop, but as having been ‘“‘ formerly” a bishop (οὐχ ὡς ἐπισκόπου ypado- 
μένου, GAN ὡς πάλαι μὲν τούτου γενομένου). 
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the diptychs of the dead included clergy and laity, that the names 
were ranged in categories!, and that as regards the bishops those 
of Constantinople were in a continuous list according to order of 
succession ; and (4), most important of all, that the contents of the 
diptychs were a subject on which popular predilections and passions 
might be easily excited, and hence it is to be concluded that the 
public recitation of the diptychs now formed in the East a promi- 
nent, and to the congregation interesting, part of the mass. 

As yet the diptychs engaged popular feeling only in their 
relation to questions of church communion; very soon they 
were to be made a test and touchstone of orthodoxy, and around 
this point their future history, so far as it finds record in the 
documents, is to turn. In a word, in this period the “theology” 
of the diptychs was being developed; by the end of the century 
its principles were fairly fixed. In the discussions during and 
after the General Council of Ephesus (431) the subject of the 
diptychs is hardly so much as mentioned®. Twenty years later, 


1 From the Examination of St Maximus of Constantinople in the Palace about 
the middle of the seventh century we learn that in the diptychs of the imperial city 
the names of the clergy came first, then the names of the laity. The formal 
heading of the list of the latter was: καὶ τών ἐν πίστει κεκοιμημένων λαϊκῶν, and the 
names began with Κωνσταντίνου, Kwvoravros (Migne P. Gr. 90. 117 p); and this 
was also the way in which the names of the living were ordered. It was not until 
the time of Vigilius and under Justinian that the name of the bishop of Old Rome 
had precedence over that of the bishop of New Rome in the Constantinopolitan 
diptychs (of the living): Theophanes Chron. A. M. 6042 ed. Bonn. p. 351. What 
determined the choice of deceased bishops of other churches for entry and comme- 
moration in the local diptychs of another church is not clear even for the greatest 
sees. Thus in the midst of the recital of the series of doctrinal testimonies adduced 
at the sixth General Council (4.p. 680), whilst passages were being read from 
Ephraem bishop of Antioch (527-545), an abbat rose and said ‘I recall to the 
synod that this Ephraem was patriarch of Antioch and his name is borne in the 
diptychs of the most holy Great Church here,” i.e. at Constantinople (Labbe 
Concil, v1 827 8) thus implying that the commemoration of the deceased occu- 
pants of the other patriarchal sees was not a matter of course in the diptychs of 
any one of them, 

2 In the voluminous dossier of this Council the diptychs are mentioned, so far 
as I can see, but twice, and on neither occasion in the Acts themselves but only in 
a documentary collection that has been called Synodicon contra Tragediam Irenaei. 
In a letter written after John of Antioch and Cyril of Alexandria had come to an 
agreement, Meletius of Mopsuestia says that he had put before his former leader 
John these alternatives if he wished to be honest and consistent : either persuade 
Cyril to condemn what he has done hitherto, or anathematize Cyril and inscribe 


« 
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by the time of the Council of Chalcedon, ideas on the subject were 
becoming clearer. Anatolius of Constantinople, being in doubt 
whether the names of Dioscorus of Alexandria, Juvenal of Jerusalem 
and Kustathius of Berytus, leaders of the Robber Synod of Ephesus 
(449), should still continue to be “recited at the altar,” Leo of 
Rome replied on 13 April 451 in the negative. Anatolius, 
perhaps remembering the popular disturbances and clamour over 
the name of St John Chrysostom, seems not to have been quieted 
or resolved by this reply, and returned again to the charge. To 
this second appeal Leo answers definitely (19 June 451): if the 
leaders of Ephesus condemn their former errors and are judged to 
have given adequate satisfaction, well and good; but until then 
there must be no recital of their names in [the diptychs of] the 
Church of Constantinople (epp. 80 and 85, in eee P. L. 54, 914, 
923—924). 

From this time forward, in the next half century of disputes 
and schisms, evidence relating to the sacred diptychs is a record of 
erasing, and re-entering, and sometimes erasing again, names of 
dignitaries or official persons first entered in the diptychs in the 
ordinary course; changes made according as the living entered 
into or renounced communion with each other, or individual 
bishops revered or anathematized the memory of their prede- 
cessors’, So far as the extant records go we get not so much 


the name of Nestorius in the sacred diptychs (that is, of the living): No. 262 of 
the Synodicon. It is to be noticed that Meletius says ‘‘inscribe in” not ‘replace 
in” or ‘‘restore to” the diptychs the name of the deposed bishop of Constantinople. 
The second mention is in the unintelligible title of a supposititious letter of 
Hypatia to Cyril (No. 305). 

1 A list of references to diptych disputes would be tedious; but one or two of the 
more interesting or notable cases may be mentioned ; the lengthy contest between 
two rival bishops of Perrha brought before the Council of Chalcedon is an early 
case of party changes in the diptychs of the living (Labbe Concil. 1v 719, 723 ¢, 
726 o; cf. Hefele Conciliengesch. 1st ed. 11.287, 481). The flood of contentions in 
this matter fairly set in with the action of Timothy Aelurus the intruded bishop of 
Alexandria, who replaced Dioscorus in the diptychs and extruded his predecessor 
Proterius. By and by erasures were made wholesale: thus Peter of Apamea in 
Secunda Syria (c. 510—520) put out the names of his predecessors for the last half 
century or more (Labbe Concil. v 220 a, 226 © and the subsequent depositions 
240, 241). At the close of the Acacian schism between Rome and Constantinople 
the names of five patriarchs were in question ; two of these, Huphemius (490—496) 
and Macedonius (496—511, died 516), who had died in exile and had not been 
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as a glimpse of such diptychs as those described by Atticus of 
Constantinople in which all classes are represented. It is only 
mention of bishops or of the emperor; it may be a question 
whether this latter, by an exception easily to be understood, did 
not generally assert his place in the diptychs in the East, whatever 
a church or bishop may have felt as to his entire orthodoxy’. By 
and by, proceeding with the idea of the diptychs as a badge of 
orthodoxy, men’s minds came naturally to the further development 
of inscribing in them the General Councils. This seems to have 
been first publicly mooted in the Council of Constantinople of 
July 518 under John (518—520), with a view to putting an end 
to the schism between Constantinople and Rome. The original 
proposal was to enter the two first General Councils only, Nicwea 
and Constantinople (Labbe Concil. ν 165 AB); but eventually the 
names of the four Councils were entered in the Constantino- 
politan diptychs amidst an enthusiasm that found vent in the 
shoutings of the people, and by and by at the usual time they 
were read out to the excited congregation’. 

The chief early document relating to the diptychs is, however, 
the Acts of the Synod of Mopsuestia of 550, held by order of 


entered in the diptychs, were at the popular demand inserted in them amidst 
a scene of wild excitement ; but only to be put out again in solemn manner, at the 
instance of Hormisdas of Rome, in April 519; and this was no sooner done than 
a new patriarch of Constantinople and two orthodox emperors, Justin and 
Justinian, pressed urgently again and again for their reinstatement. In the back- 
ground were a great body of enraged Asians and Orientals, who at the first 
effort of these emperors to tamper with the diptychs in their regions had refused 
to do away with the names of men to whom they had always looked up, and 
declared they would rather die than condemn dead those whom they had gloried 
in having as their bishops living. This story forms, I think, on the whole, the 
most interesting and instructive chapter in the history of the diptychs—or indeed 
of early ecclesiastical diplomacy; although, from this point of view, the question 
of the diptychs and the Sixth General Council, from the inception of the idea of 
such Council, is quite interesting also. 

1 The closing words of Evagrius Eccl. Hist. ut cap. 34 seem to raise this 
query. The names of the emperors Anastasius and Zeno were removed from the 
Constantinopolitan diptychs at the same time as that of the patriarch Acacius and 
his successors in April 519 (see the report of the papal envoys in Thiel Epp. 
Rom. Pont. p. 857). 

2 The story isin Labbe Concil. ν 177—185. A regular proces-verbal of popular 
acclamations on such a great occasion may be read in the Acts of the contemporary 
council of Tyre in Labbe Concil. v 201—209. 
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Justinian to enquire whether the name of bishop Theodore 
(died 428), the great Antiochene teacher, had been extruded from 
the sacred diptychs of that church’. From this record, which 
includes the depositions of sixteen clerical and seventeen lay 
witnesses, some information may be gathered of a kind not found 
elsewhere. The diptychs of the dead only are in question, and 
nothing is said of any diptychs of the living. 

At that date only two sets of diptychs were in existence in the 
Church of Mopsuestia; both were in the custody of the cimeliarcha, 
and they were kept with the sacred vessels; one set was in actual 
use ; the other, if we may judge by the evidence of the names 
given, must have fallen into disuse at most some thirty years 
before. Each set comprised two copies, duplicates. It would 
appear that the entries were grouped according to the grade and 
character of the persons mentioned. The heading for the bishops 
(of the see) was simply: “ Pro episcopis requiescentibus.” The 
most interesting point, however, that emerges from a consideration 
of the case seems to be this: how little even the best informed 
among the deponents really knew of the succession of their bishops. 
Moreover, it seems as if no names of bishops of Mopsuestia were 
known (so far as the diptychs recorded them) of an earlier date 
than about the middle of the fourth century”. Even so faint and 
slight an indication is not without value in a matter where our 
ignorance is all but complete; for it agrees with the indication 
afforded by Cyril of Jerusalem (see pp. 101—102 above) that the 
recital of individual names in the mass was still a novel, or in 
some places unfamiliar, practice in his day. 

The records concerning the regions of Constantinople, Antioch, 
Alexandria, afford us, so far as I can see, nothing new to add to 
what is already said. At the close of the fifth century, however, 
we get notice of the practice in regard to the diptychs from 
a quarter further eastwards, though still in Syria, in the De 


1 In Labbe Concil. vy 491—502. These Acts are extant in a Latin translation 
only. 

3 Thirteen names of bishops are given as being found in the later set of diptychs, 
ten in the earlier (Labbe col. 495). In reference to these lists and the Mopsues- 
tian succession see Noris Diss. hist. de synodo quinta cap. v (Norisii Opera Omnia 
1 605 seqq.), the observations of the brothers Ballerini (ibid. 1v 951—954, 1024— 
1026), and Gams Series Episcoporum p. 436 (from Le Quien). 
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ecclesiastica hierarchia of the so-called Dionysius the Areopagite. 
This writer thrice mentions the diptychs in his account of the 
mass (cap. ΠῚ ὃ 2, and §§ 8 and 9). The order of service which 
he describes is as follows: 


1. Dismissal of catechumens}, and closing of the doors. 
Singing of the creed (?)? by the whole congregation. 
Ceremonial placing of the bread and wine on the altar. 


A prayer by the celebrant. 


Announcement of the pax by the celebrant. 


6. Whilst the people salute each other the deacon reads out 
the diptychs. 

But these diptychs were confined to the names of the dead 
(τοὺς ὁσίως βεβιωκότας § 9. Migne P. Gr. 3. 4378). In his com- 
mentary on this passage St Maximus of Constantinople writing 
about the middle of the seventh century, calls attention to this 
fact: “Note (he says) that the diptychs are of the dead only” 
(Migne P. Gr. 4. 145 4); and elsewhere he points out that the 
diptychs are placed by this writer after the kiss of peace “as also 
in the East” whereas they were at Constantinople recited at a 
different point of the service®. 


Before considering Narsai we have then to review the early 
evidence also as to the point of the mass at which the diptychs 
(whether of living or dead) were recited. It will be convenient 


1 From a homily of Jacob of Serfigh (+521) translated by Dom Connolly 
(Downside Review xxvii, p. 281) it appears that this expulsion of the catechumens 
was still practised in these regions by others than the Nestorians. 

2 The Areopagite speaks of the piece that is here sung more than once (see 
Migne P. Gr. 3. 425 c, 4836—437). He twice styles it ὑμνολογία καθολική, once 
τῆς θρησκείας σύμβολον ; and speaks of the singing of it as if it were a sort of 
common confession (προομολογηθείση9) and as if commemorating God’s mercy 
towards man (τῆς θεαρχικῆς φιλανθρωπίας iepds ὑμνηθείσης). It would be rash from 
the words of such a writer in such a case to draw conclusions as certain; but in 
view of the various terms he uses, and the affinity of his rite with Narsai’s, it 
seems most probable that the singing of the creed is here really in question. 

8 Ὧδε οὐ πρῶτα τὰ δίπτυχα wap’ ἡμῖν, ἐπὶ δὲ τοῦ πατρὸς τούτου μετὰ τὸν ἀσπασμὸν 
ἐλέγετο, ὥσπερ καὶ ἐν ᾿Ανατολῇ (P. Gr. 4. 186 p). Maximus uses the same expres- 
sion μετὰ τὸν ἀσπασμόν col. 1464. This, as will be seen later, was the practice also 
in Narsai’s rite. It is to be remembered that to Maximus the author of the 
Dionysian writings lived in the Apostolic age. 
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to begin again with the Western Church and proceed eastwards. 
Our earliest witness on the point is the letter of Innocent I of 
Rome to Decentius of Gubbio already cited. The only reasonable 
interpretation of its terms is, I think, this: that at Rome the 
names were recited in the course of the canon, and that the 
practice as to which Decentius consults Innocent was the recitation 
of the names some time before the preface, and indeed before the 
prayer now called the ‘secret’; which prayer (as will, I think, 
be clear to any one who will go through the series of ‘secrets’ in 
the Roman mass-books) is specifically the prayer of the mass in 
which the oblations of the bread and wine by the people are 
‘commended’ to God by the priest. From the order in which the 
subjects are treated in Innocent’s letter (‘ pax’ in ὃ 1 and ‘nomina’ 
in § 2) it may be perhaps inferred this was the order also in the 
questionable rite or practice. 

The extant liturgical books both of Gaul and Spain, which 
render the practice of those countries in the seventh century, 
give uniform testimony as to the order of these parts of the mass: 
(1) recitation of names (diptychs); (2) the ‘pax’ (see also St Isidore 
De eccl. offic. τ cap. 15, Migne P. L. 88, 752—753; and the first 
letter of ‘Germanus’ P. L. 72. 98). 

About the middle of the seventh century St Maximus wrote 
an exposition of the Constantinopolitan mass up to, but exclusive 
of, the Sursum corda and preface. In this work he three times! 
gives the following order of the early parts of the Mass of the 
Faithful. (1) Expulsion of catechumens and closing of the doors ; 
(2) the carrying of the bread and wine and placing them on the 
altar (‘Great Entrance’); (3) the kiss of peace; (4) the creed, 
He nowhere mentions, or refers to, the diptychs. In the exposi- 
tion of the Constantinopolitan mass recently printed by Mr Bright- 
man, which represents the practice of at least about the middle of 
the ninth century there is (J. 7. S. 1x 395) a somewhat lengthy 
exposition of the commemoration of the dead (and it may be 
presumed that diptychs are meant although the word itself is not 
used); and this occurs at the point of the canon (just after the 


1 Mystagogia, in Migne P. Gr, 91. coll. 693—696, 704 B.c., 708 c. The exposi- 
tion of the Trisagion, the Lord’s Prayer, and the ‘ Unus Sanctus’ has nothing to 
do with the order of the mass, 
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Invocation) where the recitation of these diptychs is placed in 
our earliest extant manuscripts (tenth and eleventh centuries); 
and where they are recited in the present rite. 

Is this the primitive, or traditional, place for the recital of the 
diptychs in the Church of Constantinople? Mr Brightman seems 
to have felt considerable confidence in placing them in “the 
seventh century” quite early in the Mass of the Faithful, viz. 
between the Great Entrance and the Kiss of Peace, Nos. (2) and 
(3) above (see his reconstruction of the order of the Byzantine mass 
of that time, Ltt. H. and W. pp. 5385—536). The evidence in 
support of this arrangement is twofold: (a) the words Ὧδε ov 
πρῶτα Ta δίπτυχα παρ᾽ ἡμῖν (cited above p. 108, note 3). “This 
(says Mr Brightman) apparently means that the Byzantine diptychs 
at this date occurred before the kiss of peace” (p. 538 n. 13); 
(b) the expression used by Maximus elsewhere: εἰς τὴν ἁγίαν 
ἀναφορὰν ἐπὶ τῆς ἁγίας τραπέζης which “may mean ‘at the 
bringing up on to the table’” (zbid.). All this seems but a slight 
premiss from which to make any clear deduction. If, however, it 
be all the positive evidence, it is not the whole of the evidence 
that has to be considered. Two other points already mentioned 
have also to be taken into account: first, the place of the diptychs 
in the service is a point which had particularly attracted Maximus’s 
attention (see p. 108 above); next, in his exposition of the 
Constantinopolitan mass up to the Sursum corda, he three times 
details the order of its parts and does not allude to the diptychs 
by even so much as a word. Are we to assume that in a professed 
exposition like this he passes over as of no account a part of the 
mass—viz. the solemn recommendation of prayers for specified 
persons living and dead, emperors, patriarchs, bishops ete.—on 
which, as appears from the evidence of both earlier and later 
documents, considerable, it may be said particular, stress was laid 
at Constantinople? In all the circumstances a reconsideration of 
the restored order of the Byzantine mass (Litt. Κ΄. and W. pp. 588--- 
536) would seem called for, at least in the sense of proposing as 
doubtful an arrangement for which the evidence is at best so 
highly conjectural, and so truly dubious. The more so inasmuch 
as Mr Brightman seems to have overlooked a testimony which 
deserves consideration as being authentic and precise; viz. the 
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letter of John bishop of Constantinople to Hormisdas of Rome of 
7 Sept. 516 in which he says in reference to the restoration of the 
name of Pope Leo in the Constantinopolitan diptychs: “Tantum 
ad satisfaciendum scripsimus ut et venerabile nomen sanctae 
recordationis Leonis quondam facti urbis Romae archiepiscopi 
m sacris diptychis tempore consecrationis propter concordiam 
atfigeretur” (Thiel Hpist. Rom. Pont. pp. 832—833 ; although the 
original Greek is not extant, the fact that the letter is contained 
in the Collectio Avellana may preclude any exception that might 
be raised as to the translation). It would thus appear that as 
early as the beginning of the sixth century the diptychs were 
recited in the mass of Constantinople in the same place as that 
in which they are found in the earliest extant Mss of that Liturgy 
and in the present rite. 

As regards the rite of Jerusalem it has been already noticed 
(p. 101. above) that St Cyril contemplates a recitation of names 
of the dead (as also does Serapion) in the Intercession in the 
canon, after the consecration. And this too is the place in which 
the diptychs (=recitations of names) are found in the extant 
manuscripts of ‘St James.’ 

As regards the diptychs at Antioch there seems to be no 
evidence which would allow us to say positively at what point of 
the service they were read. - ; 

We are now in a position to place Narsai’s rite in regard to 
this matter. His order is this: 


1. Dismissals and closing of the doors (pp. 2—3). 


2. Entry of the bread and wine and placing them on the 
table (pp. 3—4). 


3. Creed sung (or recited) by the congregation (pp. 5—6). 
4. ‘The deacon announces the diptychs (p. 6). 


5. Seemingly a prayer by the celebrant (p. 8: “ He now prays 
with a contrite heart...and confesses. (he) asks for hidden power ”). 


6. Announcement of the ‘pax’ by the deacon (p. 9). 


7. Whilst the people in the church are giving the peace 
one to another, the deacon reads out “the book of the two (sets 
of) names, of the living and the dead ” (p. 10). 
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The conclusion seems obvious: that the rite of Narsai is, in 
this particular section of the mass, most nearly akin to, or rather 
is the same as, that described by the writer of the De ecclesiastica 
hierarchia (see p. 108 above). The main point of difference is 
that in Narsai’s rite the names of the living were recited as well 
as those of the dead. The question arises whether in the ancient 
East-Syrian rite the diptychs read were those of the dead only, as 
in the rite described in the De eccl. hierarch., and whether the 
recitation of the names of the living was not, like so many other 
features found in Narsai, borrowed from Antioch; but such question 
must remain here unanswered. 


It may be well to sum up in a few lines the general results of 
the examination of the question of the diptychs, or public recita- 
tion of names at the mass. 

So far as positive and documentary evidence takes us there 
seems to be a clear distinction between East and West. In the 
West it is the recital of names of the living that in the early 
period assumes prominence ; in the East the recital of names of 
the dead? * This practical distinction seems to be connected with 


1 From the Areopagite (Migne P. Gr. 3. 425 c compared with 436 c and the 
beginning of § 8, 437 4) it would appear that the creed was sung before the bread 
and wine were placed on the altar, and not whilst they were being carried thither ; 
according to Narsai’s rite it was sung after (p. 5). But this does not point to a 
different tradition. The creed was introduced into the mass at Antioch between 
471-477, at Constantinople between 511 and 518; and in the East-Syrian Church 
doubtless in the life-time of both writers. 

2 | fail to find any satisfactory evidence of the use of the diptychs, or public recital 
of the names of the dead as in the East, in the ancient African Church. From 
Cyprian’s remark as to a deceased person (ep. 1 in the editions of Fell, and 
Hartel—ep. 66 Baluze): ‘‘ neque enim apud altare Dei meretur nominari in sacer- 
dotum prece” nothing can be inferred as to diptychs ; ep. 16 Fell, and Hartel (=ep. 
9 Baluze) has long been cited for the “ recital of names,” but the reading ‘‘offertur 
nomen eorum” is now corrected to ‘‘nomine.” From Cyprian and Tertullian nothing 
further can be gathered than that in Africa, at all events, the idea of the special 
application of a mass to an individual was already current. On this subject, 
so far as concerns St Cyprian, see Fr. Wieland, Mensa und Confessio (Miinchen, 
Lentner, 1906), pp. 161—163. Compare with this St Augustine (De cura gerenda 
pro mortuis § 6, Migne P. L, 40. 596) when, speaking of the dead who leave bebind 
them no relatives or friends, he says that our common Mother the Church 
remembers these by the mention of the dead in general terms in the mass: ‘‘etiam 
tacitis nominibus eorum sub generali commemoratione suscipit ecclesia.” I do 
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differing developments in regard to the altar offerings by the 
people of the bread and wine for the sacrifice, which long con- 
tinued to be made in the West but in the East fell generally at an 
early date into disuse’. The recitation of names of such ‘offerers’ 
was a well established practice in the Spanish Church by the end 
of the third century; and although this is not attested in so many 
words, analogy, subsequent practice, and, it may be said, the general 
habit. of mind in the third or fourth century, all go to shew that 
such recital was made aloud, not secretly. The public recital of 
names of the dead (‘the diptychs’) would seem to have been 
introduced into the mass in the East in the course of the fourth 
century. Before long this observance was involved in nice yet 
dangerous questions of ecclesiastical etiquette and correctness? ; 


not see that St Augustine anywhere witnesses to a reading of diptychs whether of 
living or dead in the mass: in epp. 77 (P. L. 33. 266) and 78 (33. 269) there is only 
question of a list of clergy of the church of Hippo; so also in serm. 356 § 14 (P. L. 
39. 1380); nor is serm. 159 § 1 (P. L. 38. 868) evidence of recitation of diptychs of 
dead, but only of this, that the names of martyrs were mentioned in the mass (cf. 
the present Roman canon). From cap. 45 of the treatise de Sancta Virginitate 
(P. L. 40. 423) it appears that the names of ‘‘defunctae sanctimoniales "ἢ were 
mentioned at the same point of the service as those of the martyrs; but this was 
because virginity was then regarded as a martyrdom (cf. in this treatise cap. 44 
‘“‘nondum matura martyrio”). A passage in Contra epist. Parmeniani (lib. τὴ 
cap. 6, P. L. 48, 106) is more to the point; but this recitation of names at the altar 
seems rather, when the terminology of the passage is examined (cf. “natalitia 
celebrentur magno conventu hominum furiosorum”...‘‘non erunt qui nomina 
principum furoris sui recitent ad altare”) to refer to the living leaders in the 
Donatist assemblies, and not to those individuals who ‘“ nullo persequente se ipsos 
ultro per montium abrupta praecipitant,” or (as it might be thought at first sight) 
the names of the beginners of the Donatist schism. As regards the early African 
Church there is, so far as I can see, no evidence for the diptychs whether of 
living or dead in the Eastern manner. 

1 See Supplementary Note, p. 114 below. 

5. It is questionable whether the refinements of Eastern practice in the develop- 
ment of the diptychs ever had any parallel in the West. From Ennodius (Libellus 
de synod. ὃ 77, Mon. Germ, Auctt. Antiquiss. vm p. 59) it may be gathered that the 
name of the Pope was mentioned in the mass in Upper Italy early in the sixth 
century. This was done at Milan and Ravenna: ‘ ullone ergo tempore (he says, 
speaking of the bishops of those sees, Laurence and Peter) dum celebrarentur ab 
his sacra missarum a noiinis eius (of the bishop of Rome) commemoratione 
cessatum est? unquam pro desideriis vestris sine ritu catholico et cano more 
semiplenas nominati antistites hostias obtulerunt?’’ (Curiously enough the cries 
of the crowd at Constantinople calling for the insertion of the names of Euphemius 
and Macedonius in the diptychs express a similar idea: Εὐφημίου καὶ Μακεδονίου 
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and by and by both in church practice and in the popular mind 
diptychs were treated as if a touchstone of orthodoxy. The 
popular, it may be said mere ‘ parochial,’ use of diptychs for mere 
commonplace persons, as in the West, does not figure in such 
documentary evidence as has survived of specifically Eastern 
practice. Such scanty indications as exist must be made good (if 
at all) by way of inference from prevalent religious sentiment, or 
of deduction from an assumed ‘Catholic practice.’ 

As regards the diptychs of the dead in the West (as distinct 
from silent commemoration of names in the canon by the cele- 
brant) evidence is scanty, apart from that which is afforded by 
the prayers of the Gallican and Mozarabic missals. But so far 
as concerns diptychs of the dead containing lists of bishops of 
particular sees of France or Italy, such as are not infrequently 
found in the ninth and tenth centuries, it is open to doubt 
whether this is a practice native and early, or whether it may not 
have been introduced into the West with much other Byzantine 
or Eastern church practice in the course of the sixth and seventh 
centuries. 


SUPPLEMENTARY NOTE. 
(See p. 101, n, 2, p. 113, n. 1.) 


A just view of the practice of offering bread and wine by the people is of 
importance for even an elementary understanding of the history of sacred rites in 
the West. 

As to Rome, or the places where the Roman rite was followed, the practice 
of the offering of the bread and wine by the people up to a late date is recog- 
nized on all hands, But the case as regards Gaul has been obscured by recent 
writers and notably by Monsignor Duchesne, who in his description of the Gallican 


τὰ ὀνόματα ἄρτι ταγῇ, TENE Lav ἑορτὴν τῇ ἐκκλησίᾳ (Labbe Concil. ν 1844). Gregory the 
Great at the end of the century, though he made great insistence in the irregular 
case of the bishop of Salona on the other side of the Adriatic, yet when questions 
arose as to recital at Milan of the name of the bishop of Ravenna answered 
Constantius of Milan (July 594) thus: ‘‘Some people you say are scandalized at this. 
If the practice is ancient custom, continue; if not, yield to the scandalized. I find 
that John (of Ravenna) does not recite your name. I do not know any ‘necessitas’ 
why you should recite his. Still it is a good charitable thing of you to do so, if it 
can be done without scandal.” It was not until the middle of the ninth century 
that the mention of the Pope’s name was made general in Gaul. 
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mass, § 8 ‘ Procession of the Oblation,’ writes thus: ‘The oblation was prepared 
beforehand, and there was bestowed on it by anticipation the same honour 
which it had after consecration....The preparation took place before the entrance 
of the celebrant....The offering by the people at this point of the mass (i.e. at 
the time of the ‘Offertory,’ or ‘Procession of the Oblation ἢ is a ceremony of 
Roman origin and is incompatible with that of the processio oblationis, ὁ, custom 
common to the Gallican and Oriental rite” (Christian Worship, its Origin and 
Evolution, Engl. transl., 1903, p. 204 ; first French edition, 1889, p. 195; fourth 
French edition, 1908, p. 207). 

On the other hand the fourth canon of the Council of Macon of 585 says this: 
‘Since we were assembled we have learnt from the report of brethren, that some 
Christians in some places have deviated from the divine command (quosdam 
christianos...a mandato Dei aliquibus locis deviasse)...in not offering a host at the 
sacred altar (dum sacris altaribus nullam admovent hostiam). Wherefore we decree 
that on every Sunday an offering as well of bread as of wine be made at the altar 
(aris) by all, men and women, that by these oblations (immolationes) they may 
obtain remission of their sins and may deserve to be sharers with Abel and the rest 
of just offerers (et Abel vel ceteris juste offerentibus promereantur esse consortes).”’ 
And the canon ends with menace of anathema for those who do not comply with 
its requirements. (Bruns Canones Apostolorum et Conciliorum 1 p. 250; Mon. 
Germ. Concil. tp. 166. The edition of the Monumenta restores the reading of the 
mss at the beginning of this canon, viz. ‘‘relato(u) fratrum” instead of ‘relicto 
fratrum coetu” of the printed editions, and of course of Bruns. Cf. the beginning 
of canon 3: ‘‘Relatione quorumdam fratrum nostrorum comperimus.”’) 

The rise and progress of opinion in regard to this subject of the ‘ offertory’ in 
Gaul deserves attention. 

(1) Mabillon, who wrote (1685) before the discovery of the letters of ‘Germa- 
nus of Paris,’ in describing the order of the Gallican mass says: ‘* Then” (that 
is, after the Gospel or Sermon) ‘‘was made the oblation of bread and wine for the 
sacrifice,” and he proceeds to quote the canon of Macon just cited (De Liturg. 
Gall. p. 40). 

(2) Pierre Le Brun who wrote (1726) after the discovery of ‘Germanus’ con- 
ciliates his two authorities thus: at the beginning of the mass of the faithful (that 
_ is, after the Gospel) he makes the people offer the bread and wine for the sacrifice 
according to the canon of Macon; and then introduces (from ‘Germanus’) a 
solemn procession “in singing with pomp” carrying (from Gregory of Tours De 
gloria mart, ὁ. 86) an already consecrated host from the sacristy to the altar. 

(3) The third stage in the evolution is that of Monsignor Duchesne to whom the 
procession with pomp is that of the unconsecrated bread and wine, and the identifi- 
cation of this with ‘the Great Entrance’ of Oriental rites is fixed; whilst the canon 
of the Gallic council of Macon goes out of sight and out of mind altogether, and is 
as if it did not exist. 

Yet this council was the most largely attended of those held in Gaul in the 
sixth century (55 diocesan bishops being present, besides eight represented by 
delegates, and three bishops without sees); it was also the most representative of 
the whole country (from Rouen and Paris in the North to Arles and Aix in the 
South). But there is an exception; whilst the bishops of the surrounding provinces, 
Rouen, Sens, Bourges, Bordeaux, were present, no one subscribes from the 
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province of Tours. Moreover, as may be seen when the canons as a whole are 
read, particular attention was given to questions affecting church service (canons 
1 to 6), and with a particular view to the repression of novelty. ‘This canon 
does not stand alone in regard to the offering of bread and wine by the people. In 
a sermon of Caesarius of Arles devoted to a description of the duties of a good 
Christian, he says: ‘‘according to your ability give alms to the poor, offer 
oblations that may be consecrated at the altar; a man of good means ought to 
blush at communicating from the oblation of another” :(Serm. 265 in Append. 
S. Aug., Migne P. L. 39. 2238). It would appear to be in this sense that the 
Statuta Ecclesiae antiqua No. 93 distinguish between oblations of the people made 
‘‘in sacrario”’ and ‘‘in gazophylacio’’—money offerings and the offering of bread 
and wine for the sacrifice. That inveterate story-teller Gregory of Tours, De gloria 
conf. cap. 65, gives us an opportunity of seeing this people’s offering of the matter 
of the sacrifice in actual working. 

Caution seems no less necessary in regard to the practice of Eastern Churches. 

(a) In the reconstruction of ‘The Liturgy from the writings of the Egyptian 
Fathers” (Brightman Litt. E. and W. Appendix J) under “" The Offertory ” is this 
rubric: ὁ λαὸς προσάγει τὰ Swpa, οἱ διάκονοι προσκομίζουσι τὰ σκεύη (p. 504 1]. 31—32). 
A passage of “8. Cyr. Al. in Zach. v1” is (see p. 508 note 13) the evidence by 
which this rubric is justified. The purport of the passage is (in its context : see 
Migne P. Gr. 72. 272, 273, §§ cxv—cxvi) that as in the sacrifices of the Old Law 
not ordinary vessels were used but only such as were reserved and sacred to the 
purpose, so now, in the Church under the, New, the clergy (i.e. priests, οἱ θεῖοι 
iepoupyol) do not make use of vessels devoted to ordinary (domestic) purposes 
but of such as are reserved to the sole requirements of the Holy Table; and it is in 
these that ai τῶν προσαγόντων θυσίαι are consecrated, not each one bringing his own 
but all using the sacred vessels only. This seems a very questionable basis on which 
to construct the formal and positive rubric given above, in regard to the people etc. 
Moreover the expression (ibid. p. 5081. 17) τὴν πρόθεσιν τῆς δωροφορίας (“" 85. 1818, 
Pel. epp.1 187”) appears, on inspection of the context, to be concerned not with the 
offering of the bread and wine by the people for the Eucharist or setting out the 
offerings on the table, but with accounting for a private (seemingly money) gift by 
a layman to a priest (Migne P. Gr. 78. 304; cf. also ep. 186). 

(Ὁ) In the reconstruction of ‘‘The Liturgy from the writers of the Pontic 
Exarchate” (Litt. E. and W. Appendix N) under ‘‘ The Offertory” is this rubric: ὁ 
λαὸς προσφέρει τὰ δώρα, οἱ διάκονοι ἀναφέρουσι (p. 522 1]. 6—7). The documentary 
evidence in support is given p. 525 note 10, and is exclusively concerned with the 
Emperor Valens. The story of Valens’s visit to Caesarea (e.g. as told in the 
relative sections of Tillemont’s ‘‘S. Basile ’’) may be conveniently read first; Valens 
was an Arian not in Basil’s communion; and it would appear that the ‘ offering’ in 
question was accordingly not of bread and wine for consecration and communion 
but (as explained by an old commentator) an imperial ‘offering’ of a yet 
more substantial kind. It may be added that the conversation with Basil within 
the curtain (p. 525 ll. 25—27) took place on another occasion about a fortnight 
later and not (seemingly) in service time; Theodoret has carelessly mixed up the 
accounts of two separate incidents. Evidence to bear out the reconstructed rubric 
quoted above seems to be wanting in this case also. 

In all this it is to be understood that I am not contending for any particular 
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view or date but only seeking to be beforehand with objections that might 
easily, indeed naturally, be raised to what is said in the text. It-is desirable that 
a careful and accurate examination should be made of the whole question; to me 
it seems as if the practice of offering the bread and wine by the congregation died 
out in the East, generally, in the course of the fourth century. 


IV. Tue LITANIEs. 


It is noticeable that whilst Narsai is emphatic as to the beauty 
of the service and the glory of its ceremonial, he practically says 
nothing about either singers, or the singing, which, as is clear 
from early testimonies in both East and West, was as yet more a 
popular than an artistic element of Christian worship. The Sanctus 
is a mere brief and curtailed answer of the people (p. 18); the 
creed falls indeed to the part of these latter, but they are repre- 
sented as “thundering it forth” (p. 6); and there is seemingly 
singing during the time of communion (p. 29); that is all. It is 
only necessary to read the early chapters of the first formal Western 
treatise on Liturgy, the De officiis ecclesiasticis of St Isidore of 
Seville, to see how great is the contrast. The note of church-song 
is continually struck, and singing in one form or another is dwelt 
on by him again and again. It is hard to believe that, if singing 
had been any prominent feature in the celebration of the East 
Syrian mass of Narsai’s day, that rhetorical writer would have 
passed it over in silence. It seems much more probable that both 
he and Isidore spoke naturally, and that each renders, the one by 
his reticence, the other by his abundance, the actual state of things 
around him*. But Narsai is also silent as to another, and popular, 
element of the service, litanies. And not merely so; but it is also 

1 In this connection a passage of Gregory of Tours may perhaps acquire a new 
meaning or value. Venantius Fortunatus (Carm. lib. τὰ 9) in the second half of 
the sixth century celebrates in a lengthy and well-known passage the song-school 
of the Church of Paris; to hear that choir was like listening to the voices of the 
angels. In one of the last pages of his history (lib. x ο. 26) Gregory narrates how 
one Eusebius, a Syrian merchant, by means of his money was elected bishop of 
Paris (c. 592); the first thing he did was ‘abiciens omnem scholam decessoris 
sui’ to fill his household with people of his own nation. It is worth while to 
consider the choice of the word ‘schola’ in this place, as suggesting whether the 


Syrian stranger may not have rid himself of the singers of the Paris song-schvol 
also. 
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to be observed (1) that the sort of litany carried on between deacon 
and people in the present liturgy of Addai and Mari (Brightman 
Litt. Ε΄. and W. p. 294 1. 30 to p. 295 1. 10) appears in Narsai 
(p. 25) as a continuous prayer of the people in response to a 
lengthy exhortation by the deacon (L. EL. W. pp. 293—294, Narsai 
p. 24); (2) that only half of the long chant sung alternately verse 
and verse by those in the nave and those in the sanctuary (L. H. W. 
pp. 800—301) is represented in Narsai (in L. H. W. from p. 300 
1. 37 “Cause all harms,” etc.), and he speaks of it (p. 29) as a 
continuous prayer said by the people’. 

Is it the case that the diaconal litanies which are so prominent 
a feature in the Greek liturgies, the Clementine (= Antioch), in 
that of ‘St James’ (=Jerusalem), in those of ‘St Basil’ and 
‘St Chrysostom’ (=Constantinople), and in less degree in the 
Armenian, Coptic, etc., did not exist in the East-Syrian rite of 
Narsai? The enquiry, besides being necessary for the proper 
appreciation of this last, calls for some treatment because (so far 
as I know) an assumption seems to have been hitherto considered 
as sufficient when the matter is dealt with”. And yet even a 
slight attention to the subject raises questions that at least shew 
enquiry is called for,—questions that arise naturally out of the 
simple facts of the case. There is nothing in St Cyril or in the 
so-called Peregrinatio Silviae as to the use of diaconal litanies in 
the mass at Jerusalem; and, although the printed texts of the 
(Greek) Liturgy of ‘St James’ shew no less than six diaconal 
litanies, one of which is exceptionally lengthy and elaborate’, 
in the Syriac ‘St James’ (which, in its agreement with the 
Greek, presumably dates in substance from the fifth century) such 
diaconal litanies do not appear at 8115. Moreover James of Edessa 

1 Dom Connolly has (I see) called attention to these cases in his Introduction, 
pp. lviii—ix, lxi; but I leave the text above as first written. 

2 Cf., for instance, Duchesne’s reconstruction of ‘‘the Syrian Liturgy of the 


fourth century” (Origines, 4° éd. 1908, pp. 57 seqq.; Engl. transl., Ist ed., 1903, 
pp. 57 seqq.). 

8 Printed by Mr Brightman under the heading “ Offertory Prayers” Litt. LE. 
and W. pp. 44—48. 

* The ‘‘ Catholica” before the Lord’s Prayer (Brightman pp. 97—99, Renaudot 
Liturg. Orient. τι 38-—39) though said by the deacon is not a litany, but is of the 
nature of that ‘‘lengthy exhortation by the deacon” mentioned in the text above 
as being found in Narsai’s rite. 
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(640—670) in his description of this rite (Brightman 711. Κ΄. and 
W. p. 490 seqq., cf. p. lxi),—although he can tell us much about 
those things “which the deacons say,” and speaks of the “Catholica,” 
and relates how, whilst the priest’s prayers, said over Hearers, 
Energumens, Penitents, are disused, yet the deacons sometimes 
still call out “Go ye hearers,”’—omits all mention of diaconal 
litanies. At a later period Barsalibi in the twelfth century ex- 
plaining the rite of ‘St James’ is minute in his information as 
to the responses of the people no less than the proclamations of 
the deacon at all times in the service, and he readily takes 
advantage of an occasion to call attention to the disuse of ancient 
observances; but he too says nothing of the diaconal litanies. 

But this is not all. The earliest text of the Greek ‘St James’ 
available until quite recently is not older than the last years of 
the tenth century (the Messina Roll; see Brightman p. xlix). In 
1905 a text of a time earlier by two, or perhaps even approaching 
three, centuries, was published!. Its rubrics, if brief, seem par- 
ticularly good; it takes account of addresses of deacon as well 
as of responses of people, mentions how the people join with the 
priest in singing the Sanctus (p. 68), how the singers sing a 
στιχηρὸν τροπάριον whilst the bread and wine are being carried 
to the altar (p. 49); but, once more, no word is said, or hint given, 
of a diaconal litany”. 


1 See the article of Drs Baumstark and Schermann in Oriens Christianus 11 
(1903) pp. 218—219 in which the first detailed account was given of this liturgy. 
The ms itself was assigned by Montfaucon to the tenth century. It is printed in 
Mai Nova Patrum Bibl. tom x under the editorship of the late F. Cozza-Luzi 
(part τὶ pp. 36—110; the later Arabic Marginalia pp. 113—116); and this experienced 
scholar, with a reserve particularly commendable in the case of liturgical mss, 
refers enquirers to the facsimile of a page, which (he says) ‘‘ nobis permittet nullum 
proferre judicium de scriptionis aetate, cum tantum e forma literarum absque 
caeteris adjunctis graphiae haud semper tute possit haberi, ut alias saepe monui- 
mus” (p. 82). 

2 From the account in Oriens Christianus it appeared there would be an ‘‘in- 
dication of a diaconal litany preceding the prayer ‘O θεὸς, ὁ θεὸς ἡμῶν ὁ τὸν οὐράνιον 
ἄρτον ᾽" (p. 217, and see p. 216 top of page). But the print of the document itself 
shews this was but a presumption due to the tradition on the subject of ‘diaconal 
litanies’ current in the liturgical schools. The following is the actual text: 
εὔχεται ὁ ἀρχιδιάκων λέγων : τοῦ κυρίου δεηθῶμεν (p. 53; cf. Brightman p. 41 1]. 8—9); 
see similar rubrics p, 42 (=Brightman p. 22 ll. 25—26) and p. 54. There is no 
question of a litany, but only of the simple monition ‘ Let us pray.” 
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In view of all that precedes, a feature of the litanies found 
in all the other Greek texts of ‘St James’ (which are of the 
tenth century and later) deserves a degree of attention which it 
has not hitherto received. The text of those litanies does not 
agree with, or shew any signs of descending from, the fourth 
century West-Syrian (Antiochene) litanies of the liturgy in the 
Apostolic Constitutions. On the other hand, although there are 
variants of terms or words, additional adjectives, rearrangement or 
partial rewriting of suffrages, the litanies of ‘St James’ are 
substantially (1 in some measure an improvement on) those of 
the liturgy of Constantinople’, our earliest texts of which (like 
those of ‘St James’) do not go back earlier than the close of the 
tenth century’. 

This is not the place to enter into details of the early history 
of that litanic form of prayer in the mass which is so conspicuous 
a feature in the Greek texts of the tenth and eleventh centuries. 
But I may indicate in a few words what seems to me to have been 
its history as evidenced by the documents, so far as is necessary 
for the due appreciation of Narsai. Its origin is to be sought in 
the Church and neighbourhood of Antioch in the course of the 
fourth century, by the end of which it was firmly established 
there. Thence it spread north and west, across Asia Minor and 
perhaps up into Pontus, even in the same century, and so to 
Constantinople. But this form of prayer did not thus spread into 
Egypt, or Southern Syria and Jerusalem, or Eastern Syria and 
Edessa. Such diffusion as it may have obtained in those wide 
regions, and its presence particularly in the Greek Liturgy of 
‘St James,’ belong to a considerably later date, and are due to 
the influence of Constantinople. When therefore we find no trace 
of a ‘diaconal litany’ in the rite of Narsai, this is what should 
be expected, as being normal and traditional; for the ‘diaconal 
litany’ is not a feature common to the eastern rites as such, 
but a particular practice, due originally to Antioch, the great 
metropolis of West-Syria, The vogue of such mass-litanies in 


1 An exception must be made in the case of the long and elaborate litany in 
the ‘‘Offertory Prayers’? mentioned above (p. 118); with some slight additional 
material from elsewhere it is constructed out of ‘the Great Intercession’ of the 
canon of ‘St James.’ 
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Southern or Eastern Syria or elsewhere is of late date and due to 
the example of the imperial city. 


V. SrLent RECITALS IN THE MASS OF THE FAITHFUL. 


On the occasion of the once famous Amens, printed as if for a 
people’s response in the canon of the missal of Meaux of 1709, a 
controversy raged, and whole volumes were dedicated to proving 
that the canon of the mass in patristic and mediaeval times, in 
East and in West, was said in a voice that could not be heard by 
the people. Among those engaged in the dispute was one of the 
most competent and learned liturgists that ever lived, viz. the 
Oratorian Pierre Le Brunt. With all this display of erudition 
there was a central point of attack and object of reprobation, viz. 
a Novella of the Emperor Justinian prescribing the saying of the 
canon of the mass aloud; thus: “ We order bishops and priests to 
perform the sacred oblation...not secretly, but in a voice so loud as 
to be heard by the faithful people”; and again “It is fitting that 
the prayers said in the holy oblation...be offered up by the most 
religious bishops and priests in an intelligible voice.” By the 
class of writers referred to above this was taken as an arbitrary and 
entire innovation of Justinian on the traditional and established 
order imposed on the clergy by his mere imperial and lay decree 
(Le Brun pp. 145 seqq.; Robbe pp. 131—148, cf. 177 and 122). 
The subject thus became involved in those irritating questions of 
usurpation by the secular power in the proper domain of church 
authority. The historical question of the silent recital of the 
canon seems in recent times to have lost interest?» And yet a 


1 The two best treatises on the historical question of the silent recital of the 
canon are P. Le Brun’s fifteenth dissertation, which occupies the entire second part 
(353 pp. in 8vo) of vol. 1v of his Explication de la Messe (1725); and that of the 
theologian Jacques Robbe (professor at the Sorbonne, died 1742) Dissertation sur la 
maniére dont on doit prononcer le canon (ἃ Neufchateau, 1770, 12mo, pp. 213). 
Robbe’s book is an excellent specimen of work in its own style; brief, business-like, 
well-informed, but above all trenchant and authoritative. The value of these books 
is by no means passed ; they remain most instructive examples of the way in which 
views, On so many points, now dominant or accepted in the liturgical schools, came 
to be formed. 

? Thus for example a writer of so much knowledge and so much interested in 
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question which may involve the passage from a system of eu- 
charistic common prayer to one of assistance at mass, from a recital 
by the celebrant of the prayers aloud, as if common to the people 
along with him, to a silent recitation in which his prayer is as it 
were divorced from theirs, is one that seems of sufficient interest 
to call for all possible elucidation on the part of the liturgist ; 
and it has to be considered here, since Narsai gives precise and 
full details such as can nowhere else be found; and a just ap- 
preciation of this new source of knowledge is only possible if we 
first understand the general situation. 

The most convenient starting-point for the enquiry will be the 
Novella of Justinian mentioned above (No. 137), which is so 
often quoted and has been so much discussed’. To appreciate 
the real value and meaning of the crucial passages an account 
of it as a whole is necessary. Justinian begins with a proem 
in which he explains that, if civil laws which concern mere 
mundane affairs should be enforced, still greater zeal and care 
should be shewn in enforcing the observance of the holy canons 
and laws respecting holy things. “For those who observe the 
sacred canons are deemed worthy of the help of our Lord God; 
those who violate them pass on themselves their own condemna- 
the principles of divine service as the Protestant G. Rietschel (Lehrbuch der 
Liturgik, Berlin, Reuther and Reichard, 1900—1908) does not mention the subject ; 
and the very learned Catholic Thalhofer (Handbuch der katholischen Liturgik, 
Freib. im Br., 1883—1890) takes the present practice for granted from the begin- 
ning until now, as if no historical question were involved at all (vol. 1 pp. 426— 
428, vol. 11 2. p. 193). 

1 The quotations are generally given by liturgical writers (e.g. Le Brun, Robbe, 
Mr Brightman p. 533 n. 14) from a Latin text; and the Novella is indifferently 
cited as No. 123 or No. 137. The Novella in question has come down to us in two 
forms: the genuine text, and a contaminated text in which these two Novellae 
(123 of 1 May 546 and 137 of 26 March 565) are fused by the insertion of the latter, 
piecemeal and in detached fragments, into the former, and this is the text given in 
Migne P. L. 72. 1019—1039. Novella 137, with which alone we are concerned, 
was not included (as was 123) in the old Latin official translation of the Novellae 
of the sixth century called the ‘‘Authenticum,” and the Greek text alone is 
authentic. See it in Corpus juris civilis, ed. by Mommsen and others, vol. m1, 
Berlin, Weidmann, 1895, pp. 695—699; as to the contaminated text see the editor’s 
notes p. 593 and p. 695; for the dates of the two Novellae see p. 810. In 
Balsamon’s Ecclesiasticarum Constitutionum Collectio (lib. m1 tit. 1 cap. 17, Migne 
P. Gr. 138. 1297, 1300) is an abridgement of Nov. 137, with omission of what is 
historically interesting and instructive. 
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tion. This must fall yet more heavily on the episcopate, to whom 
is entrusted the enforcement and guardianship of the canons, if 
they suffer infraction of them to go unpunished. We have received 
various complaints as to such non-observance by clerics and monks 
and some bishops as not conducting themselves in accordance with 
the holy canons; and others have been found who do not know 
even the prayer of the Holy Oblation (in modern western phrasing: 
‘the canon of the mass’) or of Holy Baptism.” 

Justinian’s expositions do not come to an end with his proem ; 
they continue when he enters on the substance of the law: “I 
have to bear in mind (he says) the divine judgment; and if I do 
not allow the layman to transgress the laws that bind all, how 
can I permit what has been canonically established by the holy 
apostles and fathers to be contemned?” Much has been allowed 
to go wrong through failure to hold synods regularly ; “ for, if this 
provision had been observed, every one having before him the fear 
of synodical censure would have taken care to learn thoroughly 
the divine service (τὰς θείας ἐκμανθάνειν λειτουργίας) and to live 
soberly. But as things are, bishops and priests and deacons and 
other clerics are ordained without examination (χωρὶς ἐξετάσεως) 
and without testimony to the correctness of either their faith or 
life.” Justinian then proceeds to lay down in detail the conditions 
of the ordination of a bishop, among which are these: “a libellus 
signed with his own hand containing his profession of faith, which 
he is to read out aloud (ἀπαγγέλλειν) along with the Divine Obla- 
tion in the service of Holy Communion (τὴν θείαν προσκομιδὴν 
τὴν ἐπὶ TH ἁγίᾳ κοινωνίᾳ γινομένην), and the prayer in holy 
baptism and the rest of the prayers.” After providing in subse- 
quent chapters of the law for the yearly holding of synods, 
Justinian in the final chapter (v1) makes those prescriptions as 
to recitals in divine service in a voice audible to the people, so 
often cited, so much discussed, so highly reprobated, and (I may 
be allowed to say) so little understood: “Moreover we order all 
bishops and priests to say the prayers used in the Divine Oblation 
and in holy baptism not inaudibly, but in a voice that can be 
heard by the faithful people, that the minds of those who listen 
may be excited to greater compunction.” Then, after citing 
St Paul to the Corinthians and the Romans he ends: “and 
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hence therefore it is fitting that the prayers made to the Lord 
Jesus Christ our God with the Father and Holy Spirit in the 
Holy Oblation and elsewhere should be said in an audible tone” 
(μετὰ φωνῆς); those who refuse must answer at the judgment 
seat of God, “nor will we, where we find this is the case, leave 
them unpunished.” 

When the genuine document is read as a whole, only one 
conclusion, it would seem, can reasonably be drawn, namely that in 
the year 565 the recital of the canon aloud was the traditional 
and still universal practice through the regions of the East com- 
prised in Justinian’s wide empire’. And it may be added that 
it is not alone in Justinian’s days and empire that the silent recital 
of the mass has been found to offer recommendations other than 
the promotion of piety and devoutness. 

Before detailing what Narsai says on the subject, it is proper 
to notice briefly what we know as to the practice in other parts of 
the church. Our general ignorance, it must be allowed, is very 
real, On indisputable evidence we know that the canon of the 
mass was said in Rome in a voice not audible to the people at the 
close of the eighth century ; we may reasonably conclude this was 
so at the end of the seventh; and believe that the practice was 
more ancient still. But who shall tell us with certainty how the 
corresponding prayers of the Gallican or Spanish mass were said 
in those centuries? For Gaul our knowledge would be matter of 
inference from the name regularly given to the prayer immediately 
following the Recital of Institution in the Gallican rite—“ post 
mysterlum,” or more commonly “ post secreta”; but the inference 
would be that whilst the prayers before and after were said aloud 
the Recital of Institution itself was said in a voice that could not 
be heard by the people. As regards Spain, since the Gallican 
“post secreta” is in the Gothic rite regularly called “post pridie,” 
we are not in a position to draw any inference at all. As regards 
the practice of the Church of Constantinople, apart from the 

1 It may be asked how it is possible that a case so clear could have been so long 
misunderstood. What is said p. 122 note 1 above may help to explain how this 
comes about; but it must also be added that such mistakes are only too easy in 
view of the fact (and in saying this I have no doubt) that the traditional practice 


of ‘ proving’ by ‘ texts,’ with little, if any, regard to context, is one still held in 
honour in the liturgical schools. 
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Novella of Justinian, we have no positive evidence (so far as I 
know) of a date earlier than the later part of the eighth century. 
At that time the canon of the mass was recited by the priest in a 
voice not audible to the people, with the exception of a few brief 
clauses which were said out aloud!: (1) the words of our Lord in 
the Recital of Institution; (2) a very brief clause after the Ana- 
mnesis (= the “Unde et memores” of the Roman canon; in the 
Liturgy of St Chrysostom occurring immediately before the In- 
vocation); (3) at two points of the General Intercession (at the 
names of the Blessed Virgin and the archbishop); (4) the doxo- 
logical conclusion. It would thus appear that’ the change from 
saying the canon aloud to its recital by the priest secretly took 
place at Constantinople at some time between the year 565 and 
the close of the eighth century”. | 

The following was the practice in the rite followed by Narsai 
in East-Syria : 

(a) After the reading of the diptychs by the deacon, and 
whilst he was making an address exhorting the people to pray, 
the priest said a prayer secretly; at the close of which he said 
(aloud): “The Grace of Jesus our Lord”. etc., and then: “Let 
your minds be aloft” ete. (p. 11). 

(6) The Preface is said by the priest secretly, and amidst the 
silence of the clergy and people (p. 12). | 

(c) The concluding words of the Preface are seemingly said 
by the priest aloud (cf. “the priest adds” etc. p. 13); this is 
implied by what follows: “and the people answer” with the 
“ Sanctus” (p. 13). : 

(d) “All the church” then “returns to silence” (p. 13), and 
the priest “begins to commune with God” (p. 13), but “raises 


1 This appears from the text of the Liturgy of St Chrysostom in the Barberini 
Euchology. 

2 Theodore of Andida in his exposition of the mass of Constantinople has an 
interesting passage (§ 38) shewing how the silent recitation of the canon was still 
viewed : ‘‘some of the congregation,” he says, ‘‘ are puzzled and ask: ‘ What is it 
all? what is the priest whispering to himself?’ and they want to know what the 
prayers are” (Migne P. Gr. 140. 465 8). Cf. on the other hand among the 
Monophysites Jacob of Serfigh (died a.p. 521) ““ hearken to the whisperings of the 
priest and hear how he begs mercy” etc. (Downside Rev. xxvu p. 284, and Dom 
Connolly’s note ibid.). ee τ dala 
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his voice at the end of his prayer to make it audible to the people, 
...and with his hand he signs the mysteries,” and the people say 
Amen (p. 18). 

(e) A long account is given of the Intercession, but nothing 
more is said as to audibility or otherwise, until the Invocation for 
the illapse of the Holy Ghost on the gifts is ended, when “the 
priest makes his voice heard to all the people, and signs with 
his hand over the mysteries, as before,” but now “to teach...that 
they are accomplished ” (p. 22). 

From his account it seems impossible to draw any other con- 
clusion than this: that with the exception of a few words the 
canon was, in the rite followed by Narsai at the end of the fifth 
century, said in a voice not audible to the congregation, in much 
the same way as at Constantinople at the end of the eighth. 

From all that precedes a further question arises, which it must 
be sufficient here merely to put: namely, how far is the secret 
recitation of the canon of the mass, so to speak, a native Western 
practice ? and may it not be that, in this matter, the churches of 
the Greek and Latin patriarchates only followed the lead of the 
churches of East-Syria ? 


VI. THe MoMENT OF CONSECRATION. 


Although the text of Narsai does not run quite straight- 
forwardly, nevertheless on this point it is quite explicit, and 
there is no possibility of mistaking the meaning of what he says, 
or chance of misrepresenting what was actually done in the 
Church of Nisibis at the end of the fifth century. The “moment 
of consecration” is that moment when (as Narsai says) “on a 
sudden the bread and wine acquire new life,” and are the Body 
and Blood of our Lord ; or, to put it according to an exact western 
formula used by the most capable if not the most famous contro- 
versialist of the seventeenth century, Cardinal Du Perron, “the 
last instant of the sacramental words.” For Narsai that “instant” 
is at the completion of the Invocation of the Holy Ghost; more- 
over it is accurately determined and, according to the rite followed 
by him, made known to those present by definite and unmistakable 
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acts that can be seen and realized by all. Not only does the 
priest, hitherto reciting in secret, now “make his voice heard to 
all the people,’ but there are other indications to them, yet more 
telling, of the point at which the mystery actually takes place. 
These are: (1) before the consecration three genuflexions by 
the priest; and (2) so soon as the consecration has taken place 
three bows by which “he openly adores before” the Majesty 
of God. And that there be no loophole of escape for misap- 
prehending what is meant, Narsai knits up these genuflexions 
and bows with a definite symbolism, referred to also in other 
parts of the homily. This symbolism (it may be remarked 
in passing) aptly illustrates the diversities, or at times almost 
contradictory manifestations, of one and the same kind of feelings, 
special reverence or devotion, in the differing races that have made 
up the body of the Church. And indeed a close study of the 
natural history of religious sentiment of races and peoples is a 
condition of understanding the history of Christian worship in 
its manifold changes and differing formal expressions. Thus to 
Narsai the genuflexion typifies the silence, the deadness, of our 
Lord’s body lying in the tomb. The priest by thus kneeling 
symbolises the mystery, not of the actual death (i.e. on the cross), 
but of the state and passive immobility of death; and the sub- 
sequent bows typify the living, active, Presence of the Living 
Lord. Thus we see how those genuflexions which to-day in the 
West are used to mark the completed act of Transubstantiation, 
and are viewed as out of place before it, would, to minds attuned 
to the Syrian rite followed by Narsai, have seemed actual evidence 
that the consecration had not taken place and that the gifts on 
the altar were still no more than bread and wine’. 

Two points are particularly worthy of notice in the new 
evidence relating to the history of the celebration of the Eucharist 
afforded by the homilies now translated. 


1 It will be observed too how that signing of the already consecrated host and 
chalice with multiplied signs of the cross, which occurring in the Roman canon 
has given much concern to a western ritualist so competent and intelligent as 
Maldonatus, and prompted him to express the wish that authority would inter- 
vene and abolish them altogether, did not trouble Narsai who regards them indeed 
as a quite fitting act to shew that the consecration has just taken place. 
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(1) The first is the rapidity of ritual development in this 
Syriac! Church, as compared to some extent even with the Greek- 
speaking Churches, but most markedly with the West. Just as 
e.g. the Syriac Church had in the fourth century advanced in the 
cult of the Blessed Virgin in a way which we find but just being 
entered on in the West in the seventh; so too in regard to the 
Eucharist, the simplices et cdiotae, the common people, the ignorant 
vulgar that filled the churches, are at the end of the fifth century, 
at least according to the rite followed by Narsai, already in 
possession not merely of full ritual splendours, but also, through 
as it were physical acts that must strike the eye of every beholder, 
in actual possession of that certitude as to the “moment of con- 
secration ἡ which was only to be acquired by the common Christian 
people in the West. in the twelfth century or at earliest in the 
eleventh. To the ritual of this Syriac Church may be applied 
the sentence: “consummatus in brevi explevit tempora multa.” 
But it is this slow and gradual development in the West, even in 
quarters best inclined to novelty, which should make in the future 
an accurate and critical study of the western documents, as of 
rites in the process of making under our very eyes, a useful or 
even essential preliminary to the study of Eastern rites. For 
whilst these bear such unmistakable marks of development, yet 
the detailed stages of that development commonly escape us from 
its very rapidity and comparative antiquity, and the want of 
adequate and contemporary materials from which to reconstruct 
the details of a complex and lost history. 

(2) The second point is this (and it deserves consideration as 
of high religious importance), the change in tone and attitude of 
mind among people assisting at the central prayer of the service, 
the canon, and the change in devotional feeling that supervened 
on the ceremonial and public fixation of the “moment of conse- 
cration?.” So far as the West is concerned it is to be remembered 

1 I use the word ‘Syriac’ here to avoid the ambiguities latent for the litur- 
gist (and his readers) in the expression ‘‘Syrian Church,’—and still more “Syrian 
Liturgy,” taking up as it must do churches so different in religious tone and 
ritual history as those of Antioch, Jerusalem, and Edessa-Nisibis ; ‘Persian’ or 
‘Nestorian’ again will not do. 


2 On this point it is instructive to cast a glance at the numerous expositions 
of the Roman mass of the ninth and tenth centuries, of which several are in 
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also that such ceremonial fixation took place only after the people 
had been accustomed for centuries to a silent recital of the canon, 
in which the decisive moment had not been marked in a way 
perceptible to the congregation present by either change of posture 
or break in silence. Whilst on the other hand the exclamations 
aloud in the canon of the Constantinopolitan mass (see p. 125 
above) may not unnaturally be viewed as corresponding for effect, 
in a church in which the altar was hidden by veils or iconostasis, 
to the ceremonial acts at Nisibis. 

It seems to me that I should be avoiding what will doubtless 
appear to many persons interested in the deeper problems of 
liturgy the main point of Narsai’s exposition, did I not enter on 
some consideration of what may be called the substance of his 
idea of “the moment of consecration,” viz. what is technically called 
the question of the Epiklesis in the mass; and did I fail here to 
indicate the impression made upon me by the discussions that 
have taken place on the subject, and (still more) by the original 
documents that bear upon it. Such an attempt must be attended 
with rather serious difficulties. For the question really is: What 
is the ‘form’ of the Sacrament of the Eucharist ? which may be 
rendered in plain English thus: By the utterance of what particular 
words is the change “on a sudden,” in a single “instant,” of the 
bread and wine into the sacred Body and Blood of our Lord 
effected? It is “of faith” (or “Catholic truth”) for the Roman 
Catholic that this change is effected and completed by the words 


print, and compare them with Narsai’s. Any such idea as the ‘“‘ moment of con- 
secration”’ is not so much as thought of in them. See for instance the so-called 
Amalarii Eclogae §§ xx—xxit in Mabillon Mus. Ital, τὸ pp. 555—557; the 
various expositions in Gerbert Monum. lit. Aleman. 1 pp. 148, 165, 274, 279—280, 
286—287. Amalar (De eccl. offic. 111 capp. 23 et seqq.; cf., however, the last words 
of cap. 23), Walafrid Strabo (De rebus eccl. cap. 22), and Raban Maur (De institut. 
cleric. lib, 1 cap. 33) are equally silent. One exposition of the mass forms an 
exception ; Florus of Lyons (De expos. missae cap. 60) does distinctly point out 
that the words of our Lord in the canon are those that have consecratory force ; 
but this work is of a more theological cast than the ‘ popular’ expositions cited. Of 
course it is not intended to imply that the authors of these latter had in fact 
any different view or idea than that expressed by Florus; they are only cited to 
evidence how the idea of the moment of consecration was practically not of account 
for them in hearing or assisting at mass; in other words the ‘form’ of the 
Sacrament was not a living question with them; and it is obvious why. 
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of our Lord in the Recital of Institution!; whilst it is the belief 
in the East that the change does not take place until the 
Invocation of the Holy Ghost which, in the Eastern liturgies, is 
made some considerable time after the words of our Lord are 
recited. The layman must know, on the merest candid ex- 
amination of himself, that such a question as this is one that 
lies utterly outside his ken or capacity, and that he does not 
possess the necessary means or charisma for penetrating into the 
mystery. At the same time he sees that irreconcilable, if not 
contradictory, statements are maintained by two great divisions of 
Christendom, each of which is in spirit and profession tenacious 
of tradition, and he must feel the greatest embarrassment in even 
touching on the “moment of consecration,” were it not for one 
reassuring, indeed comforting, consideration. ach of these great 
bodies of Christians regards the Mass of the other as equally valid, 
or at least equally operative, for the purpose of actually effecting 
the change; so that a layman belonging to either may in all 
simplicity let himself be guided without hesitation or doubt. by 
the declared belief and communis sensus of the body, eastern or 
western, to which he may happen to belong. And so far as he 
deals with the question at all it becomes to him one of purely 

1 Theologians may differ on nice points (whether this or that word in the 
Recital belongs to the ‘form’) over and above what is here said; it is enough in 
practice to refer for a popular instruction on the subject to The Sacrifice of the 
Mass by F. Gavin, 5.4. (4th ed. 1906, pp. 132, 134), and for an authentic statement 
to the Roman Missal itself ‘‘ De defectibus in celebratione Missarum occurrenti- 
bus” num. v. It may be useful to put into simple words what the statement 
in the text means: namely, that, the rest of the canon said but the Recital of 
Institution not said, there is no change in the bread and wine; at ‘meum’ (of 
‘corpus meum’) the bread is transubstantiated into the Body of our Lord; etc.; and, 
through the elevations, this is a practical matter for every worshipper. It is this 
that the Roman Catholic has to believe; this is the position he has to take up, to 
hold, whether for theory or practice; it is therefore without any reserves mine. 
Those, however, interested in passing phenomena will doubtless observe the quite 
modern recognition that the Letter of Eugenius III for the Armenians is not an 
‘infallible decision’ ; the suggestions that the authority of the Church over ‘form’ 
or ‘matter’ of the Sacraments may prove more extensive than has been supposed ; 
or how, for instance, Professor Buchwald even ventures to treat the authoritative 
teaching as to the ‘form’ of the Sacrament of the Eucharist as if only a presently 
received ‘practice’ (Die Epiklese in d. rém. Messe, Wien, Opitz, 1907, p. 6 n. 1). 
But indications such as these in no way affect the duty or position of the simple 
layman like myself in regard to the main question as stated above. 


ν᾽ 
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historical interest how such divergency of belief and practice can 
have arisen; and thus, so far, the treatment of the subject becomes 
matter of knowledge, acumen, sympathy, justness in appreciating 
evidence, or any other of those mere natural endowments that 
conduce to the formation of a right judgment, wherein each indi- 
vidual must take his chance. And I think there is something 
more; however clearly and definitely we may seem to speak in 
regard to this or that detail concerning the matter under con- 
sideration, the sense may not be absent that we are dealing with 
mysteries, and there must be deep down in the spirit a share of 
that feeling which made the prophet cry: “Domine Deus, ecce 
nescio loqui, quia puer ego sum.” It is under these strict limitations 
that the following observations are hazarded. 

Our first need is to recognise what is the simple and natural 
sense, according to their terms, of the relative prayers said in the 
East and West, abstraction made of all disputes in either the 
theological or liturgical schools. Any one who will read the 
Anaphora of the Liturgy of St Chrysostom, commonly used by 
the Russo-Greek Church, with this detachment of mind, cannot 
but allow that, on the face of the words}, the Invocation in it is © 
not a mere prayer for the communicants, but its import is to 
call for the actual change of the elements of bread and wine into 
the sacred Body and Blood of our Lord through the operation of 
the Holy Spirit, the Third Person of the Blessed Trinity. And in 
like manner any one who will read the prayer in the corresponding 
place of the Roman canon, also with this detachment of mind, will 
conclude that, however mysterious in expression or proper to 
embarrass interpreters it may be, the prayer Supplices te rogamus? 
by its express terms has for its object the communicants; and that 
the carrying of “these things” by the hands of the “holy Angel” 
to the altar on high, in the sight of the Divine Majesty, is not, in 
terms, a prayer for the descent of the Third Person of the Blessed 


+ “And make this bread the precious Body of Thy Christ and what is in this 
cup the precious Blood of Thy Christ, changing them by Thy Holy Spirit.” 
 “Supplices te rogamus, omnipotens Deus: jube haec perferri per manus sancti 
Angeli tui in sublime altare tuum, in conspectu divinae majestatis tuae: ut quot- 
quot ex hac altaris participatione sacrosanctum Filii tui Corpus, et Sanguinem 
sumpserimus, omni benedictione caelesti, et gratia repleamur.” 
9—2 
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Trinity on the bread and wine. Indeed, the end of this mysterious 
presentation of “these things” before God on high would seem 
as if expressly stated; namely, “in order that” the communicants 
may be filled with divine grace. 

In either case it must be allowed that if the Invocation of the 
Holy Ghost in the Liturgy of St Chrysostom had been designed as 
a prayer for the communicants, and the Supplices te rogamus of 
the Roman Canon as a prayer for the descent of the Holy Ghost 
on the bread and wine, the persons who wrote these prayers and 
the Churches which adopted them could hardly have conceived 
formulae more misleading and less apt to express what they meant 
to say. It seems to me then that the view, or contention, of a 
whole school of writers who consider the Supplices te rogamus to 
be the Roman equivalent for the Eastern Invocation of the Holy 
Ghost, suffers great, if not insuperable, difficulties from the terms 
of the documents on which the discussion turns’. 

It is necessary to consider at the same time another part of 
the Roman canon. In dealing with this subject it is to be 
remembered that the invocation of the Divinity, or of a Sacred 
Name, is in any public religious act an elementary instinct ; such 
idea and practice are not merely Jewish or Christian. The special 
character of the Eucharist in particular is apt to suggest the idea 
of an invocation of Divine power on the elements of bread and 
wine by the very nature of the case ; and a formal invocation once 
introduced into the Eucharistic Prayer might easily spread*. Is 
there no invocation in the Roman canon ? 


1 I would not be misunderstood as if implying that the works treating of this 
matter are to be neglected. Quite the contrary. I indeed esteem a thorough ac- 
quaintance with Hoppe’s Die Epiklesis (Schaffhausen, Hurter, 1864) in par- 
ticular, and even Watterich’s Konsekrationsmoment (1896), even necessary for a 
due appreciation of the books in which Dr Baumstark and Professor Drews, and 
others yet more recently, are developing, perfecting, and applying the ideas of the 
late Prelate Probst. These writers are particularly interesting and instructive on 
account of their whole-hearted conviction, each one for himself, that in the re- 
construction of a lost antiquity they are right in gross and detail. The remark 
of Funk (Abhandlungen und Untersuchungen ut 1907, p. 134) may be taken as aptly 
applying to all of them ; but Hoppe is the most finely tempered and he is always 
sensible of the theological difficulties involved. 

2 Professor Rauschen (Eucharistie und Busssakrament, Freib. im Br., 1908, 
pp. 87—88) inclines to the opinion that an invocation was first introduced into the 
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If we read through that document we come across a passage 
which, turn it as we will, is an invocation, and even its object 
is expressly stated’. The words are: “Which oblation (1.6. the 
bread and wine) do Thou, O God, deign in all things to make 
blessed.” And why? “In order that it may become (or be 
made*) to (or for?) us the Body and Blood of Thy well-beloved 
Son, our Lord Jesus Christ.” Nothing, it is true, can be more 
simple than such form of invocation; and we may say, in face 
of the elaborations in other liturgies, that it is unsatisfactory, that 
it is not in its proper place, that it is in its form imperfect, that 
its terms are inadequate. But an invocation it is by its very terms; 
and no theory, or criticism, or illustration, can make it not to be 
so. Indeed a comparison with other liturgies only confirms the 
character of the passage in question®. Those who are accustomed 


Eucharistic Prayer in heretical circles and that it was not adopted by the orthodox 
until the fourth century. I do not think such a position is tenable; and should 
say the invocation was in use in both orthodox and heretical circles by the end of 
the second century. Dr Swete (Journal of Theological Studies 111 171 n. 8) has 
made a similar kind of reserve as regards Irenaeus. These expressions of opinion 
are of the highest value as warnings to caution and reserve in such a subject as the 
study of Liturgy, in which, in default of documentary evidence, a universality of 
practice and idea is so often and so easily assumed without any positive warrant, 
to the grave prejudice of serious historical investigation. How salutary, indeed 
necessary, are such warnings is shewn by the treatment of the Epiklesis by 
Professor Buchwald, Die Epiklesis pp. 9—13, 23—24, 31 seqq. with its settlement, 
as it were off-hand, of a Logos-Epiklesis for the period ὁ. a.p. 150—350 and a Geist- 
Epiklesis for the subsequent period. See also p. 147 n. 2 below. 

1 Namely the prayer: ‘‘Quam oblationem tu Deus in omnibus, quaesumus, 
benedictam, adscriptam, ratam, rationabilem, acceptabilemque facere digneris: ut 
nobis Corpus, et Sanguis fiat dilectissimi Filii tui Domini nostri Jesu Christi.” 

2 These alternatives are given to avoid all possibility of dispute. F. Gavin, 5.2. 
(Sacrifice of the Mass, 4th ed. p. 127) and the English translation with the impri- 
matur of Cardinal Wiseman in 1851 have ‘‘ become to us”; more than one French 
translation of the seventeenth and eighteenth centuries, and the English transla- 
tion with the imprimatur of Cardinal Cullen, have ‘‘ be made for us.” 

3 ἐς Benedictam...facere digneris,” ‘‘to. make blessed’’=to bless; note the 
operative force of ‘‘ facere”” instead of ‘‘ habere’’; cf. at the beginning of the canon 
‘‘uti accepta habeas et benedicas,” and later ‘‘et accepta habere sicuti accepta 
habere dignatus es....” The four words ‘‘adscriptam, ratam, rationabilem, ac- 
ceptabilemque,” which follow ‘‘benedictam,” have proved truly a crux interpretum; 
and one of the latest commentators, voicing the thoughts of many, has passed on 
them the simple sentence: ‘‘they are unintelligible” (Rietschel, Lehrbuch der 
Liturgik 1 382). This impression may be justly derived from the perusal of all the 
authorities he cites. And yet I am disposed to believe that precisely these ‘hard 
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to read with attention the books, or pamphlets, or other prints 
relating to the subject of the Epiklesis in the mass, can hardly 


words’ of the Roman canon are more important historically than at first sight 
might appear, and that they deserve more careful attention than they have received. 

The following list of parallel passages in the ancient liturgies is instructive and 
deserves exact scrutiny. It will be seen, too, in what way the ‘‘Quam oblationem” 
parallelizes with the ‘‘ Invocation” of the Eastern liturgies, not merely as regards 
form but also in terms and in idea (object). 


(1) THE PSEUDO-AMBROSIAN TREATISE ‘De SacraMENTIS’ Iv 5, 21 
(Migne P. L. 16. 462). 


[c. 400—450?]: Fac nobis hanc oblationem adscriptam, ratam, rationabilem, 
acceptabilem: quod figura est corporis et sanguinis Domini nostri Jesu Christi. 
[This is the reading adopted by Schermann, ‘‘Die pseudo-Ambr. Schrift ‘ De sacra- 
mentis,’” Rémische Quartalschrift xv1r 253. The writer (m1 1, 5, col. 452) makes 
profession of following the Roman Church and rendering the ‘ typus’ and ‘ forma Ἢ 
of its rites. Nos. (1) and (2) seem to bear him out. 


(2) Roman. 


[Date?; earliest text of c. 700]: Quam oblationem tu Deus in omnibus, quae- 
sumus, benedictam, adscriptam, ratam, rationabilem, acceptabilemque facere dig- 
neris: ut nobis Corpus...fiat.... 


(3) Appar AND Mant. 

[Date?; East-Syrian]: And may there come, O my Lord, Thine Holy Spirit 
and rest upon this offering...and bless it and hallow it that it may be to us, 
O my Lord, for the pardon of offences.... (Br. p. 287 ; a slightly different rendering" 
in the translation published by the 5. P. C. K., 1893, p. 26). 


(4) SERAPION. 


[c. 860; Upper Egypt]: ἐπιδημησάτω, θεὲ τῆς ἀληθείας, ὁ ἅγιός σου λόγος ἐπὶ τὸν 
ἄρτον τοῦτον ἵνα γένηται ὁ ἄρτος σῶμα... (Funk Const. Ap. 11 175—176). 


(5) ΟἸΕΜΕΝΤΙΝΕ (Const. Ap. vir 12). 
[c. 400; Antiochene]: ἐπιβλέψῃς ἐπὶ τὰ προκείμενα δῶρα ταῦτα... καὶ καταπέμψῃς 


τὸ ἅγιόν σου πνεῦμα ἐπὶ τὴν θυσίαν ταύτην.. ὅπως ἀποφήνῃ τὸν ἄρτον τοῦτον σῶμα..... 
(Br. p. 21). 
(6) Sa Bass, 


[Date?; text of cent.1x or x; Constantinople]: σοῦ δεόμεθα καὶ σὲ παρακαλοῦμεν... 
ἐλθεῖν τὸ πνεῦμά σου τὸ πανάγιον ἐφ᾽ Huds Kal ἐπὶ τὰ προκείμενα δώρα ταῦτα Kal εὐλο- 
γῆσαι αὐτὰ καὶ ἁγιάσαι καὶ ἀναδεῖξαι τὸν μὲν ἄρτον τοῦτον. αὐτὸ τὸ.. «σῶμα. .... (Br. p. 829). 
[The word ἀναδεῖξαι is attested by St Basil himself in this connection, de Spiritu 
Sancto cap. 27: τὰ τῆς ἐπικλήσεως ῥήματα ἐπὶ τῇ ἀναδείξει τοῦ ἄρτου τῆς εὐχαριστίας. 
On the other hand the first attestation of “St Basil” in the letter of Peter the 
deacon and other monks (themselves Easterns) to the exiled African bishops of 
c. 513 shews that since that date the text of at least the Intercession must have 
been subjected to revision. Compare in Migne P. L. 65. 449 Peter’s extract from 
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have failed to observe the loose way in which the presence or 
absence of an ‘Invocation’ is frequently spoken of. By absence 
of an ‘Invocation’ is frequently meant (although this is not clearly 
stated) absence of an invocation for the coming down on the 
bread and wine of the Holy Ghost, the Third Person of the Blessed 
Trinity. And it would be a real step in advance were it generally 
recognized or made clear by those who discuss these questions 
that, so far as the actual Roman canon of the mass is concerned, 
the answer to two questions is indisputable: 


Basil’s “‘oratio sacri altaris quam pene universus frequentat Oriens” with Bright- 
man, Litt. E. and W. 333. 29—334. 2]. 


(7) Sr Jamzs. 


[c. 450; agreement of Greek and Syriac]: καὶ ἐξαπόστειλον [or κατάπεμψον] ἐφ᾽ 
ἡμᾶς καὶ ἐπὶ τὰ προκείμενα δώρα ταῦτα τὸ πνεῦμά σου.. «(ἵνα ἐπιφοιτῆσαν...ποιῇ τὸν μὲν 
ἄρτον τοῦτον σῶμα. .... [ποιῇ is attested by St Cyril for Jerusalem in the middle of the 
fourth century, Catech, Mystag. v.—St James, text of cent. vit, Mai Patr. nov. 
Bibl. x 2. pp. 73—74 runs: καὶ ἐξαπ. (or κατάπ.) ἐφ᾽ ju. καὶ ἐπὶ τὰ mp. ἅγια 5. τὸ πν. 
σου τὸ πανάγιον ἵνα émip. τῇ ἅγιᾳ Kal ἀγαθῇ καὶ ἐνδόξῳ αὐτοῦ παρουσίᾳ ἁπάσῃ (? read 
ἁγιάσῃ as in all the later texts) καὶ ποιήσῃ τὸν μὲν ἄρτ. τ. σ.... 


(8) Sr Marx, 


[Date?; agreement of Greek and Coptic St Cyril; the earliest text is of cent. 
xt]: δεόμεθα καὶ παρακαλοῦμέν σε... ἐξαπόστειλον αὐτὸν τὸν παράκλητον τὸ πνεῦμα [τῆς 
ἀληθείας Greek only ; cf. Serapion above] τὸ ἅγιον... ἐφ᾽ ἡμᾶς καὶ ἐπὶ τοὺς ἄρτους τούτους 
[this bread Coptic δὲ Cyril]...iva αὐτὰ [the bread and wine] ἁγιάσῃ καὶ τελειώσῃ... 
kal ποιήσῃ [that they may be hallowed and changed, and that He may make 
Coptic St Cyril] τὸν μὲν ἄρτον σώμα.... (Br. pp. 55—56, 178—179). [From the words 
used by Theophilus of Alexandria in his second Paschal Letter of a.p. 402, where 
in speaking of the invocation of the Holy Ghost in the canon he says **pnanemque 
dominicum quo Salvatoris corpus ostenditur” (Migne P. L. 22. 801) it would seem 
probable that at that time the Invocation at Alexandria agreed in this point with 
(5) and (6) above. The Letter is extant only in St Jerome’s translation.] 


(9) Oxrorp Lirureican Papyrus (imperfect). 


[cent. vit or vim1?; Upper Egypt]: καταξίωσον κατ[απ]έμψαι τὸ πνεῦμα τ[ὸ ἅ]γιόν 
σίου] ἐπὶ τὰ κτίσματα ταῦτα [ ov τὸν μὲν ἄρτον odya...(reproduction in Revue 
Bénédictine, Jan. 1909). To fill up the gap at the critical point the editor suggests 
καὶ ποίησον or δεῖξον. Note the use here, as in No. 10, not of the subjunctive, but: 
of the imperative. This piece comes before the Recital of Institution ; some persons 
may contend it was therefore not the true Epiklesis. 


(10) Sr Curysostom. 


[Date?; text of end of cent. vit]: καὶ παρακαλοῦμεν καὶ δεόμεθα καὶ ἱκετεύομεν 
κατάπεμψον τὸ πνεῦμά σου τὸ ἅγιον ἐφ᾽ ἡμᾶς καὶ ἐπὶ τὰ προκείμενα δῶρα ταῦτα καὶ 
ποίησον τὸν μὲν ἄρτον τοῦτον...σώμα... μεταβαλὼν τῷ πνεύματί σου τῷ ἁγίῳ..... 
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(1) Does it contain an ‘invocation’ on the bread and wine ? 
Yes. 

(2) Does it contain an ‘invocation of the Holy Ghost’ on 
the bread and wine? No. 

And if these answers be incorrect, or either of them, a clear 
and intelligible statement of reasons should be given. Such state- 
ment would have the incidental advantage of shewing whether 
the objection taken is based on mere historico-critical, or on 
theological, considerations’. 

In any case two points seem especially to deserve attention : 

(1) The very simplicity of the invocation “Quam oblationem” 
in the Roman canon is in accord with the almost embarrassing 
simplicity, or even it would seem want of technical exactness in 
suggestion, found in details of that document ;—a matter which 
did not escape those acute, eminently able, and most interesting 
writers, the great Anglican Divines of the seventeenth century’. 

(2) This feature raises the question whether, or how far, an 
invocation praying for the illapse of the Holy Ghost, the Third 
Person of the Blessed Trinity, as found in the Eastern liturgies, 
is early or primitive. This whole question has been put on a 
fresh basis by two discoveries of recent years. The first is the 
demonstration that Pfaff’s second Irenaean fragment is not 
genuine*, The consequence is that the invocation of the Holy 


1 See Supplementary Note A (p. 150 below) as to the views taken by theologians 
of the Quam oblationem and Supplices te rogamus in the Roman canon. 

2 As, for instance, ‘‘ omnium circumstantium...qui tibi offerunt hoc sacrificium 
laudis”...‘‘ut nobis corpus et sanguis fiat.”... The whole clause ‘‘ Supra quae propitio”’ 
etc....‘‘Jube haec perferri”’ etc....‘‘Per quem haec omnia Domine.”... That the diffi- 
culties raised by those writers are not wholly to be attributed to the controversial 
spirit that may have animated them, but must have some basis of reality in the text 
itself, I gather from the emphatic statement of the eminently capable and resource- 
ful Father L. Billot, now for some years an oracle in the Gregorian University in 
Rome, that unless a certain method of interpretation advocated by him be adopted 
these difficulties are as good as insoluble: ‘‘Nam et ista (i.e. the ‘‘Supra quae” etc. 
and ‘“‘Jube haec” etc.) et alia multa quae nobis objiciunt haeretici, quantum 
essent inextricabilia extra principia hactenus declarata” etc. (De ecclesiae sacra- 
mentis, ed. 1896, 1 550). 

3 See Harnack, Die Pfaffschen Irenaeus-Fragmente als Fiilschungen Pfaffs 
nachgewiesen (Texte und Untersuch. N. F. v 1900). The case for forgery by 
Pfaff himself is very strong. I do not see how, for instance, we can well get over 
Pfaff’s repeated and nice justification (see Stieren’s Irenaeus 1 Ὁ. 881, cf. 865, 873) 
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Ghost to effect the change in the bread and wine is not attested 
by Irenaeus at all; with the result that it is no longer necessary 
or possible to interpret other and genuine texts of Irenaeus re- 
lating to the consecration of the Eucharist so as to force them 
into accord with this forged passage; and thus, for instance, his 
texts “The chalice and the bread receives (ἐπιδέχεται, percipit) 
the Word of God,” or “The bread receiving (προσλαμβανόμενος, 
percipiens) the invocation of God!” may be taken in their 
straightforward meaning simply for what they say. Accordingly 
the consecration of the Eucharist by the Invocation for the 
Holy Ghost, instead of being clearly attested in unambiguous 
terms (as has been believed by liturgists for now nearly two 
centuries) in the second half of the second century, finds its 
first attestation not earlier than about the year 350 in St Cyril 
of Jerusalem. 

The second is the discovery of the Prayer-Book or Sacramentary 
of Serapion, bishop of Thmuis in Upper Egypt, which first came 
to general and public notice by the edition of Dr Wobbermin in 
1899. Instead of having recourse to more or less reliable con- 
jecture in the reconstruction of lost early texts, with Serapion 
in hand we have now for the first time a canon of the mass in 
actual use of a date so early as the fourth century; in fact, of 
about the year 350. In Serapion’s canon it is not the illapse 
of the Third Person of the Blessed Trinity on the bread and wine, 
but an idea much more simple, much less theological, that is 
of his ἐκκαλοῦμεν by the precedent of ἔκκλησις in the printed texts of Irenaeus, now 
that we know this latter was a mere misprint (dating from the year 1636), although 
this was not discovered until K. Holl examined the ms some ten years since (see 
Harnack pp. 56—57). But the case is, I think, even stronger than appears from 
Harnack’s tract. The pietistic notions with which Pfaff was in sympathy (ibid. 
pp. 46—50) find a pendant in the particular teachings as to the ‘consecration’ and 
‘sacrifice’ of the Eucharist also found in Pfaff’s fragments; but of the detail of 
this Harnack might naturally know little, since these teachings did not take root 
in Germany and their history lies in England and Scotland. That history will, 
however, soon become commonly known now that the main documents have been 
made generally accessible in the new edition of Mansi’s Concilia. Funk’s paper on 
the fragments (Abhandlungen und Untersuchungen 11 pp. 198—208) is still well 
worth reading; already in 1894 he pointed out how the second fragment could not 
well be earlier than the fifth century, although naturally he was not ready to regard 
Pfaff as guilty of forgery. 

1 Lib. v ce. 2 § 8, and lib. 1v c. 18 § 5, Migne P. Gr, 7. 1125, 1028. 
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presented to us; namely an illapse' on the bread and wine, about 
to become the Body and Blood of our Lord, of the Second Person, 
the Divine Word, our Lord Himself, who instituted this Sacra- 
ment. And wherefore is such illapse? ἵνα γένηται ὁ ἄρτος 
σῶμα τοῦ λόγου. Here is a terminology in accord with that of 
the genuine Irenaeus. 

All this raises a question which calls for the closest attention 
and most careful treatment by those who wish to deal with the 
origins and development of the Eucharistic service in the Ancient 
Church, in its very heart and centre of life. And, on the one 
hand recalling the history of beliefs and teachings in regard to 
the Persons of the Blessed Trinity current among Christians in 
the four first centuries, on the other looking at the consistent 
tenor of the various forms of Invocation of the Eastern Liturgies 
brought together in Mr Brightman’s convenient volume, we have 
to ask ourselves whether these latter can, in regard to the par- 
ticular prayer for the illapse of the Holy Ghost, possibly be 
primitive, or anything else but a late development; that is, 
not earlier than the fourth century, and (as concerns a wider 
diffusion) the second half of that century. It would seem 
that the liturgist of the future must extend the limits of his 
enquiries ; and many questions will have to come under his direct 
and immediate consideration for personal judgment which he has 
been hitherto content to relegate to other branches of ecclesi- 
astical learning. The investigation of the origins of the Epiklesis, 
understood as an invocation for the illapse of the Third Person 
of the Blessed Trinity on the bread and wine is a case in point. 

The main difficulty in coming to an understanding as to this 
Invocation itself lies in the history—or perhaps more correctly in 
appreciations of the history—of the beliefs and doctrines attaching 
to the Third Person of the Blessed Trinity previous to the second: 
half of the fourth century. There is no need to emphasize the 
delicacy of this enquiry, the care and caution necessary, and 
the reserves involved. Yet if we are to understand the question 
of the Epiklesis at all, such enquiry must be undertaken and 
its results duly appreciated in their bearings on that question. 


1 ἐπιδημησάτω is the word used; ‘‘dwell on,” the bishop of Salisbury; ‘adve- 
niat super,” Funk. 


VI. THE MOMENT OF CONSECRATION 139 


But there is something more to be considered than this earlier 
history. It is only a background for better appreciating the 
contests of the second half of the fourth century, when, in the 
space of little more than a generation, the victory of orthodoxy in 
regard to the coequal divinity of the Holy Ghost was finally 
secured. The details of the doctrinal arguments and discussions 
that are important for those whose interest lies in the history of 
Dogma are—with one great exception—for the history of Liturgy 
of slight account’. That exception is the idea of the Holy Ghost 
specifically as the agent of sanctification on’ earth, whether of 
persons or things. But what is of importance for the liturgist 
who would form an opinion as to the Epiklesis of the eastern rites, 
is the state of the popular mind, the mind of the generality, 
whether clerical or lay; in other words its uncertainties, the 
measure and kind of its ignorance, on the subject of the Holy 
Ghost as the Third coequal Person of the Godhead ; an ignorance 
or uncertainty that finds a reflection in the pages of the very 
protagonists of orthodoxy themselves. It must be enough here 
to indicate, as if in passing, just one or two points. St Basil in 
a letter to the people of Caesarea of the year 360 (No. vui1) before 
the controversy was well engaged spoke in tones clear and sharp: 

1 In the preface to his careful study Die Gottheit des heiligen Geistes nach den 
griechischen Vitern des vierten Jahrhunderts (Freib. im Br, 1901) Dr Schermann 
justly points out how inadequate is the treatment of this subject on the part of 
recent historians of dogmas. On the other hand he elsewhere tells us (‘‘ Die 
pseudo-Ambr. Schr. ‘De sacramentis,’” Rém. Quartalschr. xvi1, 1903, p. 249) that 
dogmatic development had no small influence on the liturgy; and that from this 
point of view ‘‘ it is impossible that an Epiklesis could exist before the close of the 
fourth century, at least in the sense that an Invocation of the Holy Ghost effects 
the change in the elements.” ‘This may be so. I certainly think it is so. But 
I fail to find in treatises like Dr Schermann’s Die Gottheit explanations proper to 
shew us, and make us understand, why this is so, and how it is that such an 
Invocation ‘‘could not” generally exist. And the clearing of the case is the more 
desirable,—I should say imperative, at least for us in England—inasmuch as in the 
English Liturgical School, from Grabe and Brett downwards to our own days, the 
assumption that the Invocation of the Holy Ghost was ‘primitive’ or even ‘uni- 
versal’ has been a commonly accepted tenet, not merely theoretically but for 
practical purposes. A candid and plain history of the various Nonjuring 
Communion Offices, from the first inception of the idea down to the present 
phase of the Scottish Office, related with a view always to the principles involved 


and applied, would be one of the most instructive (and also cautionary) chapters 
in the whole history of Christian Worship. 
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the Holy Ghost is God’. This was plain language that all could 
understand, even the most simple. But this plain statement 
which could be grasped by all, nothing, not the taunts of enemies 
nor the prayers and reproaches of friends, could ever induce him 
to repeat. Again, the two Gregorys make it clear how com- 
paratively few were those in possession of the full doctrine of the 
Holy Ghost; and (a case which repeats itself over and over again 
in religious history) these were often lay people, pious, zealous, 
devout, and in this way in advance of their time®. A third point 
bears directly on the judgment to be formed as to the presence 
in the Eucharistic Prayer of an Invocation of the Holy Ghost for 
the consecration of the bread and wine. One Father after another 
in the course of the pneumatomachian controversy enumerates 
in detail and explains the sanctifying operations of the Holy 
Ghost in the Church in proof and as evidence of His coequal 


1 Τὴ the letter vim Basil starts (§ 2) by making his position clear: δέον ὁμολογεῖν 
θεὸν τὸν Πατέρα, θεὸν τὸν Υἱόν, θεὸν τὸ Πνεῦμα τὸ ἅγιον (Migne P. Gr. 32. 248 c), and at 
the end (§ 11 coll. 264—265) he four times repeats his emphatic conclusion θεὸς τὸ 
πνεῦμα τὸ ἅγιον. The Homil. contra Sabellianos et Arium et Anomoeos gives a lively 
notion of his later attitude of reserve and prudence: ‘‘ you are getting impatient, 
I see (he says to his people); you are saying I dwell on points no one contests and 
avoid current controversies that are notorious; your ears are itching to hear 
something of the dispute about the Holy Ghost” etc. (Migne P. Gr, 31. 608), but 
he goes on carefully to avoid saying the one simple thing he had said so clearly 
in 360 and his people now wanted to hear from him as their pastor again. 

2 See epp. 58, 59 of Gregory Nazianzen (to St Basil) in Migne P. Gr. 37, 
116 seqq. Itis not the case here of the cavils of a cantankerous monk, as has been 
sometimes represented : the company comprised ‘‘not a few illustrious persons” 
and ἡμῖν φίλοι, says Gregory (cf. his ἐμοὶ φίλος in Migne P. Gr. 36. 164 c); not a 
voice was raised in advocacy of Basil’s economy which he considered dictated by 
the circumstances of the day, and Gregory’s attempt at a defence was scouted. 
It is in the light of ep. 58 that ep. 59—so little consolatory for Basil—must be 
read; and at the same time (as explaining the irritation of these laymen, who 
not unnaturally overlooked difficulties of the situation that were perceptible to 
the theologian) Gregory’s funeral sermon on St Basil must be read too (Migne 
P. Gr. 36. 589 ap). 

For the state of mind of the orthodox generally, see for instance the statement of 
Greg. Naz. Or, xx1 In laudem Athanasii (Migne P. Gr. 35, 1121 © ὀλίγου δὲ τῶν Kar’ 
ἀμφότερα ὑγιαίνοντος) ; at Constantinople in 380, Or. xxx1m Contra Arium et de se 
ipso P. Gr. 36. 236 a (observing the εἰ μὴ τραχύνῃ) and the parallel passage Or. xxx1 
col. 164 c (with the same sort of reservation ὅστις ἐμοὶ φίλος). Among the leaders 
also the distinction between the ‘religious’ and the ‘theological’ orthodox is to be 
borne in mind (Harnack, Dogmengesch, 11 282—283, ed. 1888). 
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Godhead. Whilst in these elaborate reviews holy baptism and 
its formulae are adduced again and again, no appeal is ever made 
‘to, not a word is said about, any Invocation of the Holy Ghost in 
the Eucharist, although the obvious opportunity for such appeal 
occurs again and again’. It is indeed instructive, from this point 
of view, to read through the mere index of Volume Iv of St Basil 
in Migne’s Patrologia under “Spiritus sanctus.” How is such 
silence to be explained? No possible extension, for instance, of 
any “disciplina arcani” can suffice. 

There is no call here to dwell thus on the case of the West 
at this time and in the first three centuries’, or to emphasize 


1 See e.g. Greg. Naz. Orat. xxx1 § 28 seqq. (Migne P. Gr. 36. 164 etc.) ; Orat. 
xxx § 17 (coll. 236—237); Orat. xxxiv 88 11—12 (col. 252). Greg. Nyss. Contra 
Eunomium the close of book xr (P. Gr. 45. 878 seqq.); Adv. Macedonianos § 19 
(ibid. 1324); ep. 5 ad Sebastenos (P. Gr. 46. 1032), ep. 24 Heracliano (ibid. 1089 
seqq.). Cf. Basil de Spiritu Sancto cap. 24, shewing the Holy Ghost as τὸ πανταχοῦ 
συναναληφθὲν τῇ θεότητι in the Church (P. Gr. 32. 172 a), as seen in the creed, in 
baptism etc.; and in cap. 27 the long enumeration of activities and operations, ending 
᾿Επιλείψει με ἡ ἡμέρα x.T.d. (col. 192 Ὁ). In some respects even more significant is 
the evidence from Egypt. In the great work of Didymus of Alexandria on the 
Trinity, written about the year 380, book 1 (Migne P. Gr. 39. 448—769) is given 
up to proving the Godhead of the Holy Ghost; six chapters (x1-——xvi) are devoted 
to baptism ; but no word is said of the Eucharist in this elaborate treatise, although 
for instance ch. x1 would have particularly lent itself to mention of an invocation 
for an illapse of the Holy Ghost in the Eucharist, had this been traditional; see 
also 568—569. It has been suggested, in reference to the Invocation in Serapion’s 
canon, that he was not on a level with the orthodoxy of his day in his doctrine of 
the Holy Ghost. In this connection the letters of St Athanasius to Serapion are 
instructive. In the first he pours forth scriptural testimonies in a flood in his 
familiar manner. With this may be compared the tone of almost angry impatience 
in the fourth when difficulties had been proposed and discussion had become more 
purely argumentative. It has been pointed out in the case of both St Athanasius 
and St Basil how defective in substance, in stuff, is their appeal to tradition in this 
matter. The sections in Dr Schermann’s Die Gottheit devoted to this point of 
proofs from tradition (pp. 86—89, 140—145) do not seem calculated to weaken the 
force of this observation. The explanation of Serapion’s failure to possess the full 
doctrine would not seem therefore hard to divine. 

2 A few words are, however, perhaps necessary. It is of interest to compare 
for this subject the first great western theological doctor, St Hilary of Poitiers, with 
St Ambrose on the one hand, and on the other with earlier Latin ecclesiastical 
writers. The crucial passages in St Hilary are lib. vim de Trinitate capp. 22, 26, 
39. But (so far as I can see) he nowhere comes to the same sort of clear recog- 
nition in his own mind as to the position of the Holy Ghost as res Dei, as he 
does in regard to the Son. And in this light the last two chapters of lib. xm 
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the distinction between formulae like doxologies and the. explana- 
tions of ecclesiastical writers as to ‘the Spirit,’ and the varying 
meanings attaching to their use of this expression. 

But it is not a matter of merely negative evidence. The 
question arises whether the witness of antiquity does not throw 
the work of sanctification and change of the bread and wine 
in the Eucharist, not on the Third Person of the Blessed 
Trinity, but on the Second; and whether this is not, from Justin 
downwards to Gregory of Nyssa, the only teaching witnessed to 
by ecclesiastical writers with the exception of Cyril of Jerusalem 
about the middle of the fourth century. With this single ex- 
ception, I have been able to find a passage in no writer earlier 
than St John Chrysostom in the East, and Optatus in the West, 
ascribing the consecration of the bread and wine specifically to 
the Third Person of the Blessed Trinity. In these circumstances, 
the witness of antiquity until c. 350 failing to assign the work of 
sanctification and change of the bread and wine in the Eucharist 
to the Third Person of the Blessed Trinity, the question arises, 
I repeat, whether or how far such operation is expressly assigned 
by ecclesiastical writers to the Second Person (as in the canon of 
Serapion); or, to put the question in a more definite form: Is 
not this from Justin downwards to Gregory Nyssen the only 
teaching witnessed to save in the Catech. Mystagog. of Cyril of 


have full significance: note in cap. 56 the “etsi sensu quidem non percipiam, 
sed tamen teneo conscientia’’; and the distinction in cap. 57, the final prayer, 
“ἐς αὐ quod in regenerationis meae symbolo, baptizatus in Patre et Filio et Spiritu 
Sancto, professus sum, semper obtineam: Patrem scilicet Te nostrum, Filium 
tuum una tecum adorem; Sanctum Spiritum tuum, qui ex Te per Unigenitum 
tuum est, promerear.” On the ideas of Tertullian a recent article may be seen in 
the Tiibingen Theologische Quartalschrift, 1906, pp. 36 seqq.; the conclusions at 
pp. 60—61. In the second half of the fourth century two writers stand con- 
spicuous in Rome for their pronouncements on the question. One reads to me as 
if he had come to his convictions (see Migne P. L. 17. 211—212, 227 c, 259 8, 472— 
473) not by theology but by the positiveness of piety; this is the Ambrosiaster ; 
the other is the rhetor Marius Victorinus, an aged recruit from paganism, who (in 
a fashion not unusual among new converts who early proceed to write books) 
easily reflects the ideas, old or new, indifferently current around him, without 
seeming to perceive their discordance (see for instance Migne P. L. 8. 1109 8 
‘* Jesus ergo Spiritus Sanctus,” 1113 a “in duo ista revocantur,”’ and compare 
the hymn on the Trinity, coll. 1143—1146). 
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Jerusalem? It is to this point that attention needs first of all 
and chiefly to be directed?. Baas 

St John Chrysostom on the other hand refers the consecration 
in the Eucharist sometimes to our Lord’s words and sometimes 
to the Holy Ghost. Something of the same kind is found also in 
St Ambrose. Attempts are made and arguments offered to reduce 
the testimony of these Fathers to consistency in support of one or 
other of the discordant teachings of Eastern or Western theologians, 
attributing the consecration of the Eucharist to the Invocation of 
the Holy Ghost (as in the East) or to the words of our Lord (as in 
the West). To the mere historical enquirer, however, who must 
recognize his incompetence to form an opinion of his own on the 
substance of this matter, the explanation of such variation in 
the terminology of Chrysostom will doubtless seem to be this: 
that the new devotional interests and ideas of the time naturally 
find expression in the words of the popular preacher; and that 
St John Chrysostom aptly represents a time of transition from 
the statements and sentiments of earlier and simpler days when 
curiosity as to the moment (or ‘ form’) of eucharistic consecration 
was hardly, if at all, felt, to the clear conception of such ‘form’ 
that finds expression in the Eastern Liturgies. 

But it will be proper to enquire (the Irenaean fragment of 
Pfaff having been disposed of) what witness can be produced of an 
earlier date than 350 for the illapse of the Holy Ghost to effect 
the consecration in the Eucharist. There is one candidate for 
notice. In the Ethiopic and Latin versions of the Egyptian 
Church Order, after the Recital of Institution, is a clause in 
which occurs this phrase: “We beseech thee to send thy Holy 
Spirit upon this oblation of the church, etc.2” The clause shews, 


1 So far as I can see, the answer to this question must be in the affirmative. 
But it is to be borne in mind that even the absence of express testimony as to 
the operation of the Second Person, the Divine Word, would not, in face of the 
probabilities of the case, carry with it ipso facto a justification of primitive antiquity 
for the present form of Epiklesis (illapse of the Holy Ghost) in the Eastern litur- 
gies. But such testimony as to the operation of the Second Person is forthcoming. 
See Supplementary Notes B and C (p. 155 and p. 158 below). 

2 Horner, The Statutes of the Apostles, 1904, p. 141; Brightman Litt. E. and 
W. p. 190 ll. 17—18; the Latin in E. Hauler, Didascaliae Apostolorum Fragmenta, 
Lipsiae, 1900, p. 107. 
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it has been observed, affinity with the corresponding. passage of 
the liturgy of the Apostolic Constitutions (seemingly Antiochene). 
It is suggested that the two are “derived from the same source” 
(Brightman p. lxxv, cf. p. xxi1), and possibly from “a lost Church 
Order” (Horner p. ix). It is well known how involved and 
obscure is the date of the “Egyptian Church Order,” whether 
it be of the second or third century or of a considerably later 
date. The case has been elaborately dealt with by so competent 
a person as the late Professor Funk of Tiibingen’. Abbot Butler 
has called attention (J. 7. S. Vol. vu p. 308) to the fact that 
Funk’s work, though it has persuaded Bardenhewer and made a 
convert of Harnack, has remained practically unknown (that is, 
has been in practice unnoticed) in England; whilst, it may be 
added, the subject is in our country allowed to remain unex- 
amined, and the earlier date appears to be practically assumed. 
Professor Funk has commented upon the Invocation in the Ethiopic 
and Latin versions at pp. 146 seqq. of his work, and he calls 
attention to its want of coherence. When the subject comes to 
be again dealt with formally, a further point will have to be 
considered; namely, whether the very Invocation of the Holy 
Spirit just quoted is not in itself evidence of a later date for the 
prayer. 

But even if prayer for the illapse of the Third Person of the 
Blessed Trinity on the eucharistic bread and wine cannot be 
evidenced until the second half of the fourth century, this fun- 
damental difference still remains: that in the East universally? 
the invocation in the canon ‘that the bread become,’ or ‘be made’ 
etc....occurs after the Recital of Institution, whereas in the Roman 
canon it stands before it. Can any help, by way of indication, be 
had in the consideration of this question from the witness of 
extant documentary record, as distinct from argumentation on 
probabilities about a document now not forthcoming? I think so, 


1 Das Testament unseres Herrn und die verwandten Schriften, Mainz, Kirch- 
heim, 1901; see also the later article of 1906 in Abhandlungen und Untersuchungen 
111 381—401. 

2 Since the above was written the Oxford Liturgical Papyrus has been published ; 
it makes a unique exception. The Invocation in this document precedes the Recital. 
But see what is said above p. 135 (9). 
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In a famous and often-quoted passage (Lib. de Spiritu Sancto 
cap. 27, Migne P. Gr. 32. 188) St Basil, in explaining how, of the 
apostolic δόγματα καὶ κηρύγματα of the Church, some come in 
writing and some only by tradition, adduces as one of his illus- 
trations “the words of invocation” in the Eucharist. These, he 
says, consist of two parts: (a) a written source, what the Apostle 
(i.e. St Paul) or Gospel (i.e. SS. Matthew, Mark, Luke) reports ; 
(6) “other things” said before and after (προλέγομεν καὶ ἐπι- 
λέγομεν ἕτερα), that are of much moment (μεγάλην ἰσχὺν) for the 
mystery, these “other things” coming from unwritten instruction 
(ἐκ τῆς ἀγράφου διδασκαλίας) (1.6. from ecclesiastical tradition as 
distinct from Holy Scripture). The Recital of Institution is the 
one item in the canon of all the liturgies that comes under the 
heading (a); namely, from Apostolic and Gospel script. As regards 
the Recital of Institution in the liturgies, the late Dr Ceriani', in 
those few but weighty words in which he indicates the course to 
be followed in the investigation yet to come of liturgical origins, 
has pointed out how, when the point shall have been arrived at by 
the enquirer into the history of the canon of the mass when we 
can discern the most ancient parts common to East and West, two 
differences will appear,—whereof one is this: that in the words 
of the consecration of the bread (=the Recital of Institution, as 
to the bread) the Western liturgy follows more closely the form of 
Matthew and Mark, the Eastern liturgies that of Paul and Luke. 

In other words, going back as far as extant documents permit 
us to go, and on a point where a primitive written source is 
evidenced, the enquirer finds himself in the canon of the mass 
in presence of a duality of rite”; and the case of the place of the 
Epiklesis in the canon finds a parallel in the Recital of Institution. 


Although the historical considerations attaching to the case 
are not exhausted, it would have been necessary for me to stop 


1 See his Introduction to Pontificale ad usum Eccl. Mediolan. ed. Magistretti 
(Milan 1897) pp. xii—xiii. 

2 By this it is not meant in any way to imply that there were only two types of 
‘rite. I am rather disposed to think that the theories on the subject now 
prevailing in the liturgical schools break down on examination, and that the 
whole question of ‘types’ or ‘families’ of rites will have to be reconsidered 
ab initio. 
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at this point were it not for the recent reprint under the title 
of Origines de  Eucharistie (Paris, Leroux) of a series of articles 
by M. Jean Réville in the Revue de [Histoire des Religions 
(July 1907—Jan. 1908). This enables me to add what it is proper 
further to say; since it lays bare the historical basis on which the 
liturgical theory of a single primitive mass-rite (Eucharist-rite) 
must rest. It cannot be rash to assert that such basis was never 
contemplated by the persons who are responsible for this theory}. 
Fifteen early documents, or groups of documents, relating to the 
Kucharist from Justin back to St Paul, say a.p. 150 to A.D. 50, 
are in this tract (pp. 5—119) subjected to an analysis which is 
pertinent to our present purpose; for (although in Justin we can 
already perceive ritual rudiments) it raises, and I think answers, 
the question whether, in such condition of minds in regard 
to the Eucharist itself as is found up to his date, the idea of a 
single primitive rite from which the extant liturgies all derive 
(whether as development or corruption) is, on the facts of the 
case that can be known, as distinct from argumentative apriorism, 
in any degree likely, or even it may be said possible. 

But the exhaustion of the historical question leaves us face to 
face with the difficulty mentioned at the start of this discussion, 
namely, that, of the two great traditional Christian Communions, 
one says that by the completion of the Recital of Institution the 
bread and wine have become the Body and Blood of our Lord, 
the other that they are only bread and wine still. And, as is 
evident from the mere statement of the case, this is no theological 
scitum only, that comes to the notice of and interests the Schools ; 
but it is a practical matter, notorious among all the people and 
vital in the religious worship of every individual person belonging 
to those Communions. Nor does it seem that the two contra- 
dictory assertions can be resolved into a common affirmation 
except by way of retractation on the one part or the other, 
explicit or implicit but certainly actual, such as cannot but become 


1 That is, remotely P. Le Brun (1726), directly and in our own day the late 
prelate Probst (1870). It is useful to look back at sections 72 and 92 of this 
latter’s Liturgie der drei ersten Jahrhunderte which give the original theses as to 
the primitive Christian rite, and the history of the Roman canon, since developed 
and supplied with so elaborate an apparatus of learned support by Professor Drews 
(1902, 1906) and Dr A. Baumstark (1904). 
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notorious among the people too. This it is which from the 
theological point of view also (it would seem) makes the case so 
hardly manageable’. But its plain and simple recognition could 
(I am apt to think) even facilitate the dispassionate discussion of 
the merely historical question. 

For the present, however, there seems to be a more urgent 
call on the liturgist than enquiry into the obscurity of primaeval 
origins. The enquiry suggested above (p. 138),—namely whether 
the invocation of the Third Person of the Blessed Trinity, now uni- 
versal in the Eastern liturgies, is a primitive feature, or is not rather 
of late introduction, i.e. in the fourth century,—is fundamental for 
the criticism of the liturgies. 


I end by briefly enquiring how the case may stand in regard 
to the early East-Syrian Church. In the useful documentary 
appendix to Watterich’s Konsekrationsmoment im heiligen Abend- 
mahl (Heidelberg, 1896) is a set of extracts from Ephraem Syrus 
(p. 253). Some of these passages speak of the operative power of 
the Holy Ghost, the Third Person of the Trinity, in the consecration 
of the bread and wine; but there are others which Watterich 
stigmatizes as beyond measure fantastic; implying, as they do (he 
says), that it is that Holy Ghost, not the Saviour, that is the 
‘content’ of the Eucharist. On examination it appears that the 
former class of passages (in Ezech. cap. x, Opp. 11 175; sermo de 
sanctissimis et vivificantibus Christianis sacramentis, 111 608) are 
from supposititious works?; whilst it is the latter class (hymn. 10 


1 Lest it be thought that the view taken in the text is altogether too desponding, 
I would refer for some countenance and support to Professor Rauschen whose book 
only came to my hands after the ms had been sent to the printer. After mentioning 
the historical divergence from each other, in regard to the form of the Eucharist, 
of East and West, he continues: ‘‘The moment of consecration determines itself 
(richtet sich) according to the intention of the priest. This is already settled for 
the West. But as regards those Churches which have an Epiklesis, either the 
Epiklesis must disappear, or it must be recognized that the consecration is 
completed with the Epiklesis although there is no need precisely to place it there 
(nicht gerade in der Epiklese zu verlegen).”’ ‘This is, as I think (he adds), the 
only possible solution of the Epiklesis question” (Kucharistie und Busssakrament, 
p- 100). But by this arrangement the practical difficulty, at all events as regards 
the Uniates, is still left outstanding. 

2 It is by adducing two of these spurious passages (sermo de sanctissimis etc. 
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and 40 adv. scrutatores) that are genuine works of Ephraem, who 
in fact does bring into connection with the ‘content’ of the 
Eucharist ‘spirit’ and ‘fire’ And here a passage in Narsai 
calls for attention. In dealing with the Epiklesis, he writes that 
the priest calls the Spirit to come and brood over the oblation 
and bestow upon it power and divine operation. “As soon (he 
says) as the bread and wine [at the Offertory] are set upon the 
altar they shew forth a symbol of the death of the Son... ; where- 
fore that Spirit which raised Him from the dead comes down now [at 
the consecration] and celebrates the mysteries of the resurrection 
of His body (p. 21).” Are we to understand Narsai as here meaning 
that our Lord’s body rose from the tomb by the operative power 
of the Third Person of the Blessed Trinity? or does he speak in 
the sense of those passages in which St Ephraem seemed to 
Watterich to imply that the Holy Ghost, not the Saviour, is 
the ‘content’ of the Eucharist? Or is it not rather that in these 
homilies of Narsai there are evident traces of an older and tradi- 
tional East-Syrian terminology, to be found also in St Ephraem, 
whereby our Lord Himself is in the Eucharist designated “the 
Spirit”? A passage in another homily of Narsai (p. 59) 
leaves no doubt on this point: in reference to the ritual fraction 
of the consecrated host, he says: “A corporal being [the priest] 
takes hold with his hands of the Spirit in the bread, and he lifts 
up his gaze towards the height, and then he breaks it”; and just 
before (pp. 57—58) “This is a marvel,—that a hand of flesh (Le. 
the priest’s) holds the Spirit”; thus almost echoing the words of 
St Ephraem (adv. scrutatores hymn. x, Opp. Il p. 23 £): “ Who, 
it is said, has held the Spirit in his hands? Come and see, O 
Solomon, what the Lord of thy father has done; for fire and Spirit, 
not according to its nature, He has mingled and poured into the 
hands of His disciples.” Again: “In the bread and the cup is 


τι 608, and in Ezech. 1 175), in combination with the well-known passage of Cyril 
of Jerusalem, that Professor Buchwald (Die Epiklese, pp. 23—24) finds in ‘‘ Syria ” 
(that is Jerusalem-Edessa) the birth-place of the Epiklesis of the Holy Ghost. 
Thence derived he makes it find admission into the Liturgy of every church in 
Christendom, western as well as eastern. Of the peculiar East-Syrian eucharistic 
terminology, of which even Watterich was sensible, Professor Buchwald seems to 
have no suspicions. 
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fire and the Holy Spirit ”—and so not merely a spiritual some- 
thing (p. 24 4). 

I do not wish in any manner to suggest that at the end of 
the fifth century Narsai’s belief as to the consecratory power 
of the Holy Ghost in the Eucharist differed from the idea pre- 
valent in his day at Antioch or Constantinople. The question that 
arises however (and one that can be dealt with only by a competent 
scholar) is this: whether in these homilies there are not evident 
traces of an older and traditional terminology. Nor are we left 
entirely in the dark (apart from the writers of the fourth century) 
as to what that older terminology may have been. In a homily 
of the Monophysite Jacob of Serfigh (+521), a younger con- 
temporary of Narsai (Syr. text, in Bedjan, Hom. select. Mar-Jacobi 
Sarugensis, Ὁ. 11, p. 657, Paris and Leipzig, 1907; translation in 
Downside Review, Nov. 1908, p. 282) we read: “ Together with the 
priest the whole people beseeches the Father that He will send His 
Son, that He may come down and dwell upon the oblation. And 
the Holy Spirit, His Power, lights down in the bread and wine 
and sanctifies (or consecrates) it, yea, makes it the Body and 
the Blood.” Here, as in Narsai, there seems to be a combination 
of old and native, with newer and foreign, terminology. Elsewhere, 
indeed, Jacob gives the consecration without qualification to the 
Holy Spirit (Downside Review, ibid. footnote): “the Holy Spirit 
comes forth from the Father, and descends and lights down and 
dwells in the bread and makes it the Body...He gives per- 
mission to the priest to break, and then he breaks...The Spirit 
within, He holds it forth to the priest who is without.” But the 
precision of the language in the previous passage suggests that 
this definite ascription of the consecration to the Holy Spirit, the 
Third Person of the Blessed Trinity, was rather by way of 
accommodation to a now current interpretation, and that another 
formula (or at least sense) of the Invocation still survived in the 
writer’s own (East-Syrian) region. Whilst it is positively stated 
that the descent of the Son is prayed for, it is not said that the 
Holy Spirit is mentioned in the prayer. Moreover, in the second 
passage we again find the Holy Spirit (here the consecrator) in 
some sense identified (as in St Ephraem and Narsai) with the 
‘content’ of the Eucharist. 


150 APPENDIX 


But on one point there can be no room for doubt; namely 
that Narsai equates the “moment of consecration” with the 
Invocation, not with the Recital of Institution. 


SUPPLEMENTARY NOTE A. 
(See p. 136, n. 1.) 


It would be easy to adduce the opinions of ecclesiastical writers, such as 
liturgists or commentators, whether devout, popular or learned, in support of 
the view that either the Quam oblationem or the Supplices te rogamus (on 
whichever of the two our choice might happen to fall) is the one item of the 
Roman canon that corresponds to and represents the Epiklesis of the Eastern 
Liturgies. But this would be subject to a considerable drawback. Such 
writers, however respectable or even eminent, have in the end, if the case be 
pressed, to come into the terms of the theologians; that is, the technical 
theologians of the School who make, and in the last resort determine opinion. 
In the same way from this point of view it has to be recognized that any 
purely historical treatment of the subject is, so to speak, but a speculative 
discussion. It is to the ideas expressed by the masters of the Schools that 
we have to look for real limitations and determinants. I have therefore 
ventured, subject to competent correction of detail, to draw up in the briefest 
form possible a conspectus, shewing the interpretation placed on the two 
prayers named by a few masters whose eminence is indisputable, such as 
may serve at all events for a preliminary indicator to those who would 
look into the case further for themselves. 


I. The prayer Quam oblationem. 


(1) Innocent III (De sacrificio Missae lib. 111 ο. 12). 

“ Petimus ergo hance ‘oblationem’ ut Deus faciat ‘ benedictam, adscriptam, 
et ratam,’ ut eam consecret, approbet, et confirmet.”... 

‘nobis’ id est ad nostram salutem.” 

He also gives a second interpretation which seems to come to the same 


thing: “facere benedictam, hoc est transferre in eam hostiam quae est ‘in 
omnibus’ benedicta” ete. 


(2) ALEXANDER OF HaLes (Summa Theol. p. Iv qu. 10 memb. 5, after art. 11, 
ed. Colon. 1622, vol. Iv p. 290) also gives alternative explanations. 


(2) ‘Quam oblationem.’ “Hic postulatur hostiae benedictae in verum 
et summum sacrificium transmutatio. Dicitur ergo ‘Quam...benedictam’ ; 
hoe est, transmutare in illam hostiam quae est omnino benedicta” (cf. the 
second interpretation of Innocent). Hales then goes on to quote “Augustine ” 
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[really Paschasius Radbert de corp. et sang. Domini, Migne P. L. 120. 1312] 
as saying ‘facere digneris benedictam’ of the canon=per quam nos bene- 
dicamur. 


(6) “Alio modo secundum Innocentium.” This is Innocent’s second 
interpretation with this variant: “tu Deus facias transmutari in eam hos- 
tiam.”...““Secundum hanc expositionem recte subjungitur ‘Fiat Corpus... 
Jesu Christi.’” 


(ὁ) “Alio modo sic: ‘quam oblationem...benedictam,’ sc. per consecratio- 
nem...Vel petimus ut Deus hance hostiam consecret confirmet et acceptet... 
Consecratio refertur ad ipsum sacramentum, confirmatio ad praemium, ac- 
ceptatio ad meritum.” 

Ῥ. 290 col. 2 Hales says as to ‘Qui pridie quam pateretur’: “In hac 
parte exprimitur consecrationis consummatio. In primo exprimitur con- 
secratio Corporis,” etc. 

In sum, Hales cleaves to the fundamental ideas of Innocent. 


(3) AtpeRtus Maenus (De Sacrificio Missae Tract. 11 cap. 10, Opera omnia, 
Lugd. 1651 vol. xxi part 11 p. 65). 
‘Quam oblationem benedictam’ etc. hoc est quae est benedicta ete. ; 
‘in omnibus’ gradibus cleri et populi; 

‘tu facere digneris’ talem ; 

‘ut nobis’ hoc est ad utilitatem nostrae incorporationis, ut incorporemur 
tibi ; 

‘fiat corpus’ ad incorporationem. 

(4) Sr THomas (Summa, Tertia Pars quaest. 83, art. 4 ad 7). 

Emphasizes ‘nobis.’ “Non videtur ibi sacerdos orare ut consecratio 
impleatur [as expounded by Innocent III], sed ut nobis fiat fructuosa” ; 
adduces “‘ Augustine” as in Hales above ; and after “ benedicamur” he sade 
the gloss “scilicet per gratiam.” 


(5) Brttarmin (De Missa lib. 11 cap. 28). 

“Non oramus pro eucharistia consecrata sed pro pane et vino consecrando 
...ut (Deus) benedicat et sanctificet panem et vinum, ut per eam bene- 
dictionem et sanctificationem fiat corpus et sanguis Domini.” 

But De sacramento Eucharistiae lib. 1v cap. 14, denying the consecratory 
force of the Greek Epiklesis, he says in effect that it is a prayer for the com- 
municants as shewn by the ‘Ostende’ (of the liturgies of St Clement and 
St Basil), but more clearly by the “fiat nobis corpus et sanguis” of the 
Roman canon. 


(6) Suarez (In Tertiam Partem D. Thomae, Disp. 83, sectio 1 num. 9, 
Opera omnia, Paris, Vives, 1866, vol. xxt pp. 875—876). 

He says the prayer Quam oblationem “obscurior est reliquis.” It may be 
conveniently understood of the oblation of bread and wine, “quia statim 
petitur ut panis et vinum fiant corpus et sanguis Christi.” But the stress 
being laid on ‘nobis’ it can be accommodated to another sense, viz. “in 
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ordine ad effectum in nobis faciendum,..quia non petitur simpliciter ‘ fiat’ 
sed ut ‘zobis, id est ad profectum et bonum nostrum ‘fiat’”; and then he 
gives in other words as St Thomas under (4) above. 


(7) PERRONE (Praelect. Theol., De Sacramentis in specie, Tract. de Eucharistia 
num. 68). 

Citing the terms of the Greek Epiklesis, as evidence for the “trans- 
mutation” of the bread and wine, he adds: “Seu simpliciter in liturgia 
Romana eaque antiquissima, ‘ut nobis corpus et sanguis fiat Domini nostri 
Jesu Christi.’ ” 


(8) Buinuor (De Ecclesiae Sacramentis, vol. 1, 1896). 

The Eastern Epiklesis is found in the Roman canon “aequipollenter,” 
viz. in the Quam oblationem (p. 485). 

But the invocation of the Holy Spirit, “quocunque loco posita inveniatur, 
nequaquam intelligi debet” for obtaining consecration “secundum se” 
(p. 490). Nor in our Quam oblationem do we pray “ut oblatio fiat corpus 
et sanguis, sed ut-nobis fiat, scilicet cum effectu salutari...per Dei gratiam” 
(p. 490). But to understand aright the prayer Quam oblationem (“cui 
ad amussim respondet invocatio Graecorum ”) we presuppose that in the mass, 
besides the offering of our Lord, the “integra fidelium societas [the Church as 
a body] pertinet ad rem oblatam” (p. 490; cf. p. 549: “mysticum corpus 
ecclesiae...pertinet ad id quod offertur”). Now note in Quam obl. the words 
‘in omnibus’; what is this? it means the “mysticum corpus quod simul 
cum capite Christo praesentatur Deo” (p. 491). 

The effect of the prayer Quam obl. then is: “uti...impleatur Eucharistiae 
mysterium non in eorum (sc. fidelium) judicium et condemnationem, sed in 
salutem atque utilitatem” (p. 491). 


II. The prayer Supplices te rogamus. 


(9) Innocent III (De Sacrificio Missae 110. Vv cap. 5). 

Premising that its meaning is so profound that the human intellect can 
hardly fathom it, he says it may be taken “licet simplicius tamen securius ”. 
thus :— 

‘haec’=vota fidelium et preces. 

‘per manus sancti Angeli’= per ministerium angelorum. 
‘in sublime altare’=the same as ‘in conspectu divinae majestatis.’ 


(10) ALEXANDER OF HaALEs (ubi supra p. 292). 

*haec’=corpus Christi mysticum [the church on earth]. 

‘ perferri’ = associari. 

‘in sublime altare tuum’=in ecclesiam triumphantem. 

‘per manus sancti Angeli’=auxilio angelorum assistentium; or per 
manus sancti Angeli tui, id est Christi, qui est Angelus magni consilii. 

In sum, the prayer =“jube per virtutem Christi ecclesiam militantem magis 
uniri et assimilari ecclesiae triumphanti.” 
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(11) Anpertus Maenus (De Sacrificio Missae Tract. ut cap. 15, Opp. xxi 2 
p. 71). 
‘haec’=hostia, ‘Mintio. 
‘perferri’=sublevatio, latio ad caelestia. 
‘per manus’ = per operationes. 
‘sancti Angeli tui’=here the singular is to be taken pro omnibus. 

‘in sublime altare tuum’=“ Hic alludit ei quod praeceptum est Exod. 37” 
[v. 25 seqq. ]. 

But also the prayer is that “cum ipso et in ipso communicantes sacramento 
ad caelum perferantur.” 

At page 72 after lengthy explanations he sums up thus: “sic igitur 
perfertur in sublime altare Dei, quando omnes in sacrificio adhaerent deitati 
Christi in conspectu majestatis Patris existentis.” 


(12) Sr Tromas (In Lib. 1v Sentent. Dist. x11, at end, Expositio textus 
‘Jube’ etc. Opp. omnia ed. Venet. 1780, x1 271—272, and the parallel 
passage, with improvements in terms, Summae Tertia Pars quaest. 83, 
art. 4, Ad. 9; designated as (1) and (2) respectively). 

(1) ‘haec’ he says = the “corpus mysticum” (see Alex. of Hales No. 10 
above); but he also says, an “angelus sacris mysteriis interesse credendus est 
...ut orationes sacerdotis et populi Deo repraesentet ” (cf. Innocent III No. 9 
above). 

(2) “petit [sc. sacerdos] pro corpore mystico (quod scilicet in hoc sacramento 
significatur) ut scilicet orationes sacerdotis et populi angelus assistens divinis 
mysteriis repraesentet secundum illud Apoc. 8 ‘Ascendit...manu angeli.’” 

(1) ‘per manus angeli perferri’=“ut ‘haec,’ id est significata per haec 
(scilicet corpus mysticum) ministerio angelorum [cf. Inn. III No. 9] per- 
ferantur.” 

(2) See above under ‘haec.’ 

(1) and (2) ‘in altare sublime’=in ecclesiam triumphantem [cf. No. 10 
Alex. of H.] or 

(1) in participationem Divinitatis plenam [(2) “vel ipse Deus cujus 
participationem petimus ἢ]. 

St Thomas ends in both (1) and (2) with this réswmé which (with the 
exception of the words in italics) is simply Alexander of Hales: “vel per 
Angelum ipse Christus intelligitur qui est magni consilii Angelus, qui corpus 
suum mysticum conjungit Deo Patri et ecclesiae triumphant.” 


(13) BennaRMIn (De sacramento Eucharistiae lib. tv c. 14). 

To the contention of Nicolas Cabasilas that the Supplices te rogamus is a 
prayer for the consecration of the bread and wine, corresponding to the 
Epiklesis of the Byzantine Liturgy, Bellarmin replies: “ Omnes intelligunt 
orari illis precibus (i.e. the Suppl. te rog.) ut sacrificium quod visibiliter 
offertur manibus sacerdotis offeratur in caelo invisibiliter per manus Christi 
et sit Deo acceptum ministerium et devotio nostra.” 
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But a little earlier, in his “tertia solutio” of the Epiklesis difficulty 
he says: “per illa verba ‘Jube haec perferri...altare tuum’ id solum 
petimus ut sacrificium nobis sit utile.” 


(14) Suarez (In Tertiam Partem ἢ. Thomae, disp. 83 sectio 1 No. 15, 
Opp. XXI p. 878; the insertions within brackets and italics are mine). 

“In praesenti oratione petit sacerdos ut nostra oblatio [=‘haec’] ange- 
lorum intercessione et oratione [= ‘per manus sancti angeli’] Deo praesentetur 
et juvetur [=‘deferri’]. Altare ergo Dei in caelo [=‘ sublime altare tuum ἢ 
nihil aliud est quam thronus divinae majestatis, vel humanitas Christi, vel 
certe caelum ipsum.” 

Suarez also says some think ‘sanctus angelus’=our Lord as magni consilii 
Angelus ; and further on seems to identify the ‘ nostra oblatio’ (left undeter- 
mined above) with ‘vota nostra,’ thus: ‘‘ Dicuntur autem vota nostra deferri 
ante conspectum Dei per angelos, quia” ete. 


(15) Vasquez (In Tertiam Partem D. Thomae, disp. 197 at end of cap. 11 
§ 18, ed. Lugduni 1631 p. 238). 

Replying to the contention of N. Cabasilas (see No. 13 above), Vasquez 
says: “Cum oramus ‘ Jube...altare tuum,’ non precamur id quod Cabasilas 
depravate intelligit, sed ut Deus ita nostrum sacrificium acceptet, ut sit nobis 
in remedium nostrorum peccatorum et ejus intercessione gratia benedictionis 
repleamur.” 


(16) Brtnor (ubi supra). 

‘Fere idem est sensus’ (of the Supplices te) as of the Quam obl. (for which 
see No. 8 above). We ourselves are meant, when it is said ‘Jube haec perferri’ ; 
“ut scilicet acceptabiles effecti ‘in conspectu Dei’ ‘quicumque’” etc. (p. 491). 
And the secret of the true interpretation of the prayer Supplices, and of the 
Supra quae that immediately precedes it, appears on the consideration that 
whilst “Ecclesia in missa se habet ut offerens” so it is also true that 
“pariter se habet ut oblata” (p. 549). 


It would be beyond the scope of the present note to enter on the interpre- 
tations of the Greek Invocation given by Latin theologians. But I may at 
least refer to the great, De Lugo De sacramento Eucharistiae, disp. xt de forma 
Sacramenti, who says that the only difficulty in the matter is the “usus 
ecclesiae Graecae,” and that the “ratio dubitandi tota” lies there. This 
discussion of De Lugo presents the great convenience of a review in brief of 
all the proposed solutions, with his own judgment on each as to its inadequacy. 
It is thus unfortunate that the solution he himself favours, and in which he 
labours at length (Nos. 10—20), is based on a wrong rendering of an Ethiopic 
text (Richard Simon, Fides Ecclesiae Orientalis, 1671, p. 153). 
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SUPPLEMENTARY NOTE B. 
(See p. 143, n. 1.) 


As I do not know where this has been done already, I here make an essay 
in carrying forward what has been begun by Funk in his note on the 
Invocation of Serapion (Didask. et Const. Apost. 11 175), and give the passages 
known to me in the Greek Fathers as expressing and indicating the operation 
of the Second Person of the Blessed Trinity in the consecration of the 
Eucharist. The present situation, it must be borne in mind however, is 
necessarily complicated by the past. For generations writers intent on the 
dispute between the Churches as to the form of consecration have been in 
the habit of giving to such an expression as λόγος τοῦ θεοῦ in connection 
with the consecration of the Eucharist a technical meaning; and con- 
sequently passages of the Fathers in which that expression occurs are 
interpreted as witnessing that the consecration is effected by the words 
of our Lord (‘This is My Body,’ ‘This is My Blood’). 

To make a fair start for the consideration of the texts that follow 
I am induced to put the question for consideration in this way: by the 
expressions Λόγος, Adyos τοῦ θεοῦ (where printed with capitals in the following 
texts) does the writer mean the same thing as e.g. St John Chrysostom does 
when he speaks of τοῦτο τὸ ῥῆμα (referring to ‘This is My Body’), or τὰ ῥήματα 
ἅπερ ὁ θεὸς ἐφθέγξατο, and St Ambrose and the author of the de Sacramentis 
when they say: ‘verba ipsa Domini,’ ‘verba Domini Jesu,’ ‘Christi sermo, 
“sermones Christi,’ ‘ verba celestia’? Or has the writer in mind the Divine 
Word Himself ? 


(1) IrENAEUS. ‘Omére οὖν τὸ...ποτήριον καὶ 6...dpros ἐπιδέχεται τὸν Λόγον 
τοῦ θεοῦ, καὶ γίνεται ἡ εὐχαριστία σῶμα Χριστοῦ... (lib. ν ο. 2 ὃ 3 Migne P. Gr. 
7: 1125). 


(2) Irenanus, (The elements) προσλαμβανόμενα τὸν Λόγον τοῦ θεοῦ 
εὐχαριστία γίνεται ὅπερ ἐστὶ σῶμα καὶ αἷμα τοῦ Χριστοῦ... «(ἰδία col. 1127; ef. lib. 
Iv c. 18 δ ὅ P. Gr. 7. 1028 ἀπὸ γῆς ἄρτος προσλαμβανόμενος τὴν ἐπίκλησιν τοῦ 
θεοῦ, itself to be comp. with lib. 1 ὁ. 13 8 2 P. Gr. 7. 580, of a Gnostic 
Eucharistic Invocation, ἐπὶ πλέον ἐκτείνων τὸν λόγον τῆς ἐπικλήσεως). 


_ (3) Gree. Naz. ᾿Αλλ᾽, ὦ θεοσεβέστατε, μὴ κατόκνει καὶ προσεύχεσθαι καὶ 
πρεσβεύειν ὑπὲρ ἡμῶν, ὅταν λόγῳ καθέλκῃς τὸν Λόγον, ὅταν ἀναιμάκτῳ τομῇ σῶμα 
καὶ αἷμα τέμνῃς δεσποτικόν, φωνὴν ἔχων τὸ ξίφος (ep. 171 al. 240, of A.D. 383, to 
Amphilochius, Migne P. Gr. 37. 280 ο). 

(4) Gree. Nyss. Τὸ δὲ σῶμα τῇ ἐνοικήσει τοῦ θεοῦ Λόγου πρὸς τὴν θεϊκὴν 
ἀξίαν μετεποιήθη. Καλῶς οὖν καὶ νῦν τὸν τῷ Λόγῳ τοῦ θεοῦ ἁγιαζόμενον ἄρτον 
εἰς σῶμα τοῦ θεοῦ Λόγου μεταποιεῖσθαι πιστεύομαι (Orat. catech. magna cap. 37, 
Migne P. Gir. 45. 96 D). 
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(5) Gree. Nyss. Ἐνταῦθά re [sc. in the Eucharist] ὡσαύτως ὁ ἄρτος, 
καθώς φησιν ὁ ἀπόστολος [1 Tim. 4. 5], ἁγιάζεται διὰ Λόγου θεοῦ καὶ ἐντεύξεως, 
οὐ διὰ βρώσεως καὶ πόσεως [This refers to Gregory’s illustration of the aliment 
of the human body developed in an earlier part of the chapter] προϊὼν εἰς τὸ 
σῶμα τοῦ Λόγου, ἀλλ᾽ εὐθὺς πρὸς τὸ σῶμα Tod Λόγου μεταποιούμενος, καθὼς 
εἴρηται ὑπὸ τοῦ Λόγου ὅτι Τοῦτό ἐστι τὸ σῶμά μου (ibid. col. 97 A). [Note, in 
regard to the quotation, that the mind of Gregory is in question, not the 
mind of St Paul; ef. Origen, No. 8 below.] 


(6) SEHRAPION. ᾿Ἐπιδημησάτω θεὲ τῆς ἀληθείας ὁ ἅγιός σου Λόγος ἐπὶ τὸν 
> \ A 


A a ΕΣ a a “- σ 
ἄρτον τοῦτον ἵνα γένηται ὁ ἄρτος σῶμα τοῦ Λόγου, καὶ ἐπὶ τὸ ποτήριον τοῦτο ἵνα 
, τ a ; 
γένηται τὸ ποτήριον αἷμα τῆς ἀληθείας. 


(7) AtHanasius. This passage (occurring in a later writer) did not 
appear in print until 1837; it was already utilized by Hoppe (1864) p. 35 ; but 
naturally its full force and value could not appear until after the production 
of Serapion. ἴἝλθωμεν ἐπὶ τὴν τελείωσιν τῶν μυστηρίων " οὗτος ὁ ἄρτος καὶ 
τοῦτο τὸ ποτήριον, ὅσον οὔπω εὐχαὶ καὶ ἱκεσίαι γεγόνασι, ψιλά εἰσι" ἐπὰν δὲ αἱ 
μεγάλαι εὐχαὶ καὶ αἱ ἁγίαι ἱκεσίαι ἀναπεμφθῶσι, καταβαίνει ὁ Λόγος εἰς τὸν ἄρτον 
καὶ τὸ ποτήριον, καὶ γίνεται αὐτοῦ τὸ σῶμα (Mai, Ser. vet. nova Collectio, 1x, 625). 


(8) Ortaen. In a discourse about the Eucharist, Jn Matth. tom. ΧΙ, 
Origen in three places (Migne P. Gr. 13. 948 p, 949 a, 949 B) uses in 
reference to the consecration the words of St Paul, 1 Tim. 4, 5 (cf. Greg. 
Nyss. (5) above): διὰ λόγου θεοῦ καὶ ἐντεύξεως. 

Without reference to Origen’s “source” for this expression, Monsignor 
Batitfol regularly translates it (Etudes de Théologie Positive, L’ Eucharistie, 
2nd edn., 1905, pp. 196, 197, 198, 199): “par la parole de Dieu et par 
Vinvocation”; and p. 200 expressly identifies the “parole de Dieu” with 
“les paroles de linstitution” and “invocation” with “lépiclése.” If in the 
case of Gregory Nyssen we may be in doubt as to the idea precisely that 
floated before his mind in using the words of St Paul, much more may this 
be so in the case of Origen ; above all in regard to an idea so little consonant 
with the tone of mind of the first Christian centuries as that now embodied 
in the technical term “the form of the Sacrament of the Eucharist.” 

There is, however, another passage of Origen which demands also attention 
here. Jn Levit. hom. 1x, 10 (Migne P. Gr. 12, 523) he writes: “Sed tu qui 
ad Christum venisti, pontificem verum, qui sanguine suo Deum tibi propitium 
fecit et reconciliavit te Patri, non haereas in sanguine carnis sed disce potius 
sanguinem Verbi; et audi ipsum tibi dicentem quia Hic sanguis meus est 
qui pro vobis effundetur in remissionem peccatorum. Novit, qui mysteriis 
imbutus est, et carnem et sanguinem Verbi Dei. Non ergo immoremur in his 
quae et scientibus nota sunt et ignorantibus patere non possunt”... The 
question here is not whether this passage favours or does not favour any 
particular belief as to the Eucharist, Transubstantiation, or Real Presence, 
but what Origen’s terminology may be. It is also to be observed that in other 
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places Origen does use the expression ‘ body’ or ‘ blood’ of ‘the Word,’ not in 
a sacramental, eucharistic, sense, but in the sense of the living and fruitful 
reception of our Lord’s divine teachings, “cum sermones ejus recipimus, in 
quibus vita consistit.” Whatever be the drift of Origen’s argument as a whole 
in Jn Levit. hom. 1x, the passage quoted above clearly relates to the Eucharist 
and is couched in terms familiar to, and current among, those of his hearers 
who were already initiated into the Christian mysteries. In this passage 
then we have the same eucharistic terminology as that found in St Athanasius 
and in Serapion’s Prayer- Book. 

It may also be a question whether this terminology does not throw back 
light on those three passages, more difficult and elusive, of Jn Matth. tom. xt 
mentioned above ; and in particular that at col. 948 D: τὸ ἁγιαζόμενον διὰ λόγου 
θεοῦ καὶ ἐντεύξεως οὐ τῷ ἰδίῳ λόγῳ ἁγιάζει τὸν χρώμενον (but cf. 952 B). 


(9) ΟἸΕΜΕΝΤ ΟΕ ALEXANDRIA. In regard to the capital passage of Clement 
as to the Eucharist (Paedagug. 11 2), 1am in the same sort of difficulty, and must 
doubt whether Monsignor Batiffol has caught and rendered Clement’s ideas 
when he summarizes them in these words : “le réalisme traditionnel : le pain 
et le vin appelés corps et sang du Christ et donnant ἃ qui le regoit une qualité 
du corps du Christ, ?incorruptibilité” (p. 186). Clement, when he comes to 
mention this quality or gift of “incorruptibility” brings it into relation, not 
with the “corps” (or the “sang”) “du Christ,” but with “drinking the blood 
of Jesus,” ; which is different (καὶ τοῦτ᾽ ἔστι πιεῖν τὸ αἷμα τοῦ Ἰησοῦ τῆς 
κυριακῆς μεταλαβεῖν ἀφθαρσίας, Migne P. Gr. 8. 409 B). Again Monsignor 
Batiffol (p. 185) says that to Clement the “κρᾶσις du vin et du Verbe, qui 
constitue leucharistie, confére un don réel...c’est le don de V’incorruptibilité.” 
But in regard to this “mingling of the wine and the Word which is called 
the Eucharist” Clement does not say that it confers the gift of “in- 
corruptibility,” but that those who partake of the Eucharist κατὰ πίστιν “are 
sanctified both in soul and body” (ἡ δὲ...κρᾶσις, ποτοῦ τε καὶ Λόγου, εὐχαριστία 
κέκληται... ἣς οἱ κατὰ πίστιν μεταλαμβάνοντες ἁγιάζονται καὶ σῶμα καὶ ψυχήν, 
Migne P. Gr. 8. 412 A). 

I cannot but think that in his quotation, pp. 185—186, Monsignor Batiffol 
begins too late and leaves off too soon. When the passage of Clement is 
considered and weighed as a whole, it will, I think, appear that the “drinking 
the blood of Jesus” is not here in Clement a eucharistic but a figurative 
expression, and designates ‘‘la doctrine intégrale, la gnose, la nourriture 
solide” as Monsignor Batiffol phrases it (p. 187); and the eucharistic 
references in the passage are those parts of it which mention the αἷμα Λόγου 
and the κρᾶσις ποτοῦ τε καὶ Λόγου. 

It was necessary to enter into these details in order to clear the way for 
the one observation that is of interest here; namely that the eucharistic 
terminology employed by St Athanasius, Serapion, and Origen, is used by 
Clement also. 
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SUPPLEMENTARY NOTE C. 
(See above p. 143, n. 1.) 


When I pointed out how the recognition of Pfaff’s second Irenaean 
fragment as a forgery cut away the ground on which some (especially insular) 
writers have interpreted the term Adyos in Irenaeus, when used in reference 
to the Eucharist, as meaning the Third Person of the Holy Trinity, it struck 
me whether a note should not be added as to the famous passage in Justin 
Apol. 1 ο. 66: οὕτως καὶ τὴν δι᾿ εὐχῆς λόγου τοῦ παρ᾽ αὐτοῦ εὐχαριστηθεῖσαν 
τροφήν... ; ἃ passage which some writers have adduced to keep, as it were, 
Irenaeus in countenance, so that by means of this double testimony a basis 
might be laid for attributing to the Church of the second century generally, 
and from thence to a tradition even apostolic, a belief that the consecration 
and mystical change in the bread and wine of the Eucharist was assigned 
to the operation of the Third Divine Person, the Holy Ghost. Seeing, 
however, that the Sixth Observation already includes so many heads of 
enquiry, I concluded that, to avoid confusion, it would be best to pass over 
the subject altogether and leave it to the reader himself to draw from the 
case of Irenaeus his own inferences, or make his own enquiry, as to the case 
of Justin. On reflection, however, I have come to think that this was a 
mistake, and therefore at the last correction of proofs add this third 
Supplementary Note to Observation VI. 

For the due illustration of the case it would have been desirable to give 
a brief historical sketch of the way in which “through prayer for the Holy 
Ghost” (J. Watterich, Konsekrationsmoment p. 43) has come in fact, if not 
always in such crude form, to be taken in the fixed tradition of some 
liturgical circles as rendering the meaning of Justin’s δι εὐχῆς λόγου. But 
for this it would be necessary to have at disposal a number of prints, rare or 
obscure, to which I have not access. I must then come at once to the merits 
of the case. The manner in which it is, so far as I can see, commonly dealt 
with by our liturgical writers would appear either to betray imperfect 
realization, or to suffer from inadequate presentment, of the consequences 
for Justin’s doctrine as to the Third Divine Person, of the assumption that in 
the passage in question λόγος -- Holy Ghost. I therefore turn to a foreigner, 
a German (Watterich, op. cit. pp. 37—47) who, full of conviction, does not 
shrink from facing the questions involved in, or proceeding to the conclusions 
that follow on, that assumption. 

First it will be convenient to recall what was well put by Renaudot on 
the general subject of the Invocation two hundred years ago (Liturg. Orient. 
Coll. 1 240—241). In this passage he points out that in Arabic and Syriac 
the same word which in the Gospel expresses the action of the Divine Spirit 
at the Incarnation (as is said: ‘Spiritus sanctus superveniet in te, et virtus 
Altissimi obumbrabit tibi’), and which is commonly used in this connection 
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by eastern theologians, is also used to denote the illapse, ἐπιφοίτησις, of the 
Holy Ghost on the eucharistic gifts for changing them into the Body and 
Blood of Christ; ‘“‘and indeed no other word (he says) more appropriate could 
be found.” 

It is just in this sense, namely the parallelizing of the action of Divine 
Power in the Incarnation and in the eucharistic consecration, that Watterich 
deals with the question in Justin ; and it is in fact the point by a conclusion 
on which the question under consideration falls to be determined. The 
following is an outline of his presentment of the case. 

That which takes place in the eucharistic consecration, he writes (p. 39), 
is a miracle of God, and indeed essentially the same, and as creative, as the 
conception of Jesus Christ in the womb of the Virgin. [Watterich’s particular 
transubstantiationism, it may be said in passing, will be found by and by 
to be quite immaterial for the consideration of the matter that concerns us, 
namely, the operative Divine Power in the mystery of the Eucharist.] 
Justin evidences, he continues, the entire similarity of the acts of Incarnation 
on the one hand and the eucharistizing of the bread and wine on the other 
beyond chance of doubt or misunderstanding by designating the Divine 
Power which works both ; and the name he uses in both cases is the Logos 
(Apol. I c. 66). But what zs this Power of God here called the Logos? 
Justin gives an answer in c. 33 of Apol. 1 in which he thus explains the words 
of the angel to Mary: “by the Spirit and the Power from God nothing else 
is to be understood but the Logos who is also the First-born to God...and 
this Spirit (dieser Geist) since He came upon the Virgin and overshadowed 
her was the cause of the conception, not as by cvition but by an act of 
power.” That Justin in the Holy Spirit recognizes the Divine Spirit, the 
Third Person in the Godhead, appears from a number of passages (e.g. 
Apol. ο. 32 ὑπὸ rod θείου πνεύματος [also 6. ἁγίου προφητικοῦ πν.]; ο. 36 
where it is said of the prophets ἀπὸ τοῦ κινοῦντος αὐτοὺς θείου λόγου) and 
most clearly from c. 13 in which he speaks of Jesus Christ being to the 
Christian believer ἐν δευτέρᾳ χώρᾳ and the πνεῦμα προφητικὸν ἐν τρίτῃ τάξει 
of the Godhead. Justin calls this Third Person sometimes the Divine 
Spirit, sometimes the Divine Power. In c. 32 he says: “But the first 
Power after the Father of all and Lord and God, and the Son (und der 
Sohn)—is the Logos.” We have then the remarkable fact that Justin calls 
the Son Logos, and the Holy Ghost Logos also. Nay, he goes further, since 
(in ο. 33 quoted above) he attributes to the Holy Ghost no less than to the 
Son the title of the First-born. The confusion would seem as if complete ; 
but this is modified when Justin calls the Son “the first Power after” the 
Father, whereby he would clearly distinguish Him from the Holy Ghost 
named in the third place. “In this incipient stage of theologico-philosophical 
speculation, Justin regards the Holy Ghost no less than the Son (as con- 
trasted with created things) as ‘begotten’ (ein Gezeugtwerden) and also as 
‘ First-born,’ and considered himself justified in calling not merely the Son, 
but also the Holy Ghost, who declares God’s counsels through the prophets, 
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‘the Divine Logos,’ ‘the Logos of God.’” Watterich proceeds to say that 
in the fourth century this sort of speculation received its final corrective, 
and such predicates as ‘begotten of the Father,’ ‘ First-born, and ‘ Divine 
Logos’ ceased to be applied to the Holy Ghost. He then refers to Hermas 
as going much further in this direction than even did Justin (the article in the 
Tiibingen Quartalschrift, 1906, mentioned above p. 142 in footnote turns the 
situation as regards Hermas in the contrary sense). 

The case of Justin seems to have been precisely inverted by Watterich. 
It will appear, I think, to the indifferent enquirer that, so far from predicates 
or attributes commonly referable to the Logos being applied by the Christian 
writers of the first three centuries, and indeed of the first half of the fourth, 
to the Holy Ghost, the case is that attributes and functions assigned in later 
generations, and now considered by us as exclusively appertaining, to the 
Holy Ghost were commonly assigned to the Logos, Christ, the Spirit of Christ. 
Whilst, indeed (to use the words of Hilary of Poitiers, De Trinitate, lib. τὶ 
num. 30), “hoc tertium, id est, quod nominatur Spiritus Sanctus” was clearly 
recognized as a Third in order in the Godhead, the difficulty is in those 
writers clearly to differentiate and appropriate the functions of this Third 
Divine Spirit. The enquirer to-day, no less than those believers Hilary 
mentions in his own time, finds himself almost inextricably involved “in 
ignorantia atque ambiguitate” in this matter; until at length the Holy 
Ghost comes to be recognized as the immediate source and operator of all 
sanctification in the Church and sacred rites. This teaching does not appear 
all at once in its fulness; such statements as those of Cyril of Jerusalem 
(in Catech. Mystagog. v ὃ 5) or Gregory Nyssen (Homil. in diem Luminum, 
Migne P. Gr. 46. 581 c—584) still leave something to be desired in point of 
precision as well as fulness. A generation later the zealous Theophilus of 
Alexandria (Epist. xcvi1I inter Epp. Hieronymi, § 15, Migne P. LZ. 22. 
801—802) seems to have been unable even to understand that other ideas 
could ever have been recognized. To those who study or observe ecclesiastical 
movements such shortness of memory will not appear singular or astonishing. 

We cannot perhaps come back by a better way to the consideration of 
the question with which we are immediately concerned than through Hilary 
of Poitiers just cited. That question in practice is, whether the term “the 
Holy Spirit” in St Luke i 35 (“the Holy Spirit shall come upon thee”), which 
we interpret naturally and only of the Third Person of the Divine Trinity, 
would not appear to Justin as meaning the Second Person, the Logos 
Himself. Hilary is the chief of those Latin writers, few in number but 
invaluable, who finish with the generation passing away with the decade 
c. 360—370; thirty years later, with Ambrose and Augustine, all is, so to 
speak, plain sailing ; we feel able readily to enter into their ideas on such 
high questions ; for ours are a reflection of theirs. In the earlier Latin 
writers of the fourth century much still survives of ideas and forms that 
were soon to be no more current among the orthodox. Hilary’s treatise 
De Trinitate is in this respect eminently instructive when read not as a 
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repertory of possible doctrinal proofs but as a study of the mind of Hilary 
himself. 

It will be the simplest plan to put down here passages of Hilary which 
I have observed as bearing on the interpretation he practically gave to “the 
Holy Spirit” as it occurs in St Luke i 35, with the remarks on them of 
Coustant the Maurist editor. 

(1) De Trinitate, lib. 11 num. 24: “Humani enim generis causa Dei 
filius natus ex virgine et Spiritu sancto, ipso sib in hac operatione famu- 
lante; et sua, Dei videlicet, inumbrante virtute, corporis sibi initia consevit et 
exordia carnis instituit.” On the words ‘Spiritu sancto’ Coustant remarks : 
“Spiritum sanctum hic Verbum ipsum intelligi manifestum est ex subsequen- 
tibus” (Migne P. Z. 10. 65 note 6). 

(2) De Trin, lib. x num. 15: “Quod si assumpta sibi per se ex virgine 
carne {2986 stbi et ex se animam concepti per se corporis coaptavit... Nam quo 
modo filius Dei hominis filius erit natus, vel manens in Dei forma formam 
Servi acceperit, si non potente Verbo Deo ex se et carnem intra virginem 
assumere et carni animam tribuere...Virgo enim nonnisi ex suo sancto Spiritu 
genuit quod genuit.” On ‘ipse sibi’ Coustant says: “illud ex se non 
materialem causam sonat sed efficientem ; quo sensu rursum num. 22 habe- 
tur: ‘ut per se sibé assumpsit corpus, ita ex se sibi animam assumpsit’” 
(P. 1. 10. 353 note ὁ). And on ‘ex suo sancto Spiritu’ he remarks: “id 
est, ex spiritu Christi, seu nonnisi ex Verbo genuit ; quod perspicuis verbis 
ad calcem numeri sequentis sic declaratur: ‘caro non aliunde originem 
sumpserat quam ex Verbo’” (P. L. 10. 354 note g). 

(3) De Trinit. lib. x num, 18: “ipse autem Dominus hujus nativitatis 
suae mysterium pandens sic locutus est ‘Ego sum panis vivus’ etc. (Joann. 
VI 51, 52), se panem dicens ; epse enim corporis sui origo est.” 

(4) Comm. in Matthaeum cap. 11 num. 5: “Erat in Christo Jesu homo 
totus; atque ideo in famulatum spiritus corpus assumptum omne in se 
sacramentum nostrae salutis explevit. Ad Joannem igitur venit ex muliere 
natus, constitutus sub lege, θέ per Verbum caro factus.” Coustant thus 
remarks on ‘in famulatum spiritus’: “Id est Verbi: cujus in famulatum 
corpus assumitur dum per conjunctionem suam ita ei subest ut quidquid 
agit Verbi personae attribuatur” (P. Z. 9. 927 note b). And finally on ‘ per 
Verbum caro factus’ Coustant sums up the whole matter and brings the 
case to a point thus: that Hilary understood the words ‘the Holy Spirit shall 
come upon thee’ (Luke i 35) of the Divine Word Himself (ἰδία. note d). 

And now we may return to Justin. In his General Preface to St Hilary 
Coustant has a chapter with this title: That Hilary’s use of the expression 
‘Spiritus sanctus’ has not been understood by his censors ; and he proceeds to 
explain the reason thus: Those censors thought by the term ‘Holy Spirit’ 
Hilary meant more nostro the Third Person of the Blessed Trinity, whilst 
under that name he was, according to a common ancient usage, and in 
particular in regard to the Incarnation, speaking of the Second. He adduces 
instances from other Fathers, among the rest Justin. I will simply quote 
what he says on this point, only intercalating the original Greek. 
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“ Apertior est Justini sententia [than that of Irenaeus], Apol. 2 [=1] ubi 
primum Filium vim ac virtutem Dei esse declarat his verbis: ‘Prima autem 
vis ac virtus secundum Deum omnium parentem ac Dominum Filius etiam 
Verbum est, quod quodam modo caro factum homo factus est.’ [Ἢ δὲ πρώτη 
δύναμις μετὰ τὸν πατέρα πάντων καὶ δεσπότην θεὸν καὶ vids ὁ λόγος ἐστίν, ὅς τινα 
τρόπον σαρκοποιηθεὶς ἄνθρωπος γέγονεν cap. 32, Migne P. Gr. 6. 380 B]: 
quibus post pauca subnectit, ‘Dei vis ad virginem adveniens ei obumbravit, 
fecitque ut virgo gravida esset’ [ἀλλὰ δύναμις θεοῦ ἐπελθοῦσα τῇ παρθένῳ 
ἐπεσκίασεν αὐτήν, καὶ κυοφορῆσαι παρθένον οὖσαν πεποίηκε, cap. 33, cbid. 
981 a]: demum utramque propositionem conjungens concludit, ‘Spirituin ergo 
vimque Dei nefas est aliud intelligi (Zwea i 35) nisi Verbum, quod etiam 
primigenium est,...atque hic suo ad virginem adventu et adumbratione, non 
concubitu, sed vi eam gravidam effecit’” (Migne P. LZ. 9. 36 ΑΒ) [Td πνεῦμα 
οὖν καὶ τὴν. δύναμιν τὴν παρὰ τοῦ θεοῦ οὐδὲν ἀλλὸ νοῆσαι θέμις ἢ τὸν λόγον, ds 
καὶ πρωτότοκος τῷ θεῷ ἐστι... καὶ τοῦτο ἐλθὸν ἐπὶ τὴν παρθένον καὶ ἐπισκιάσαν 
οὐ διὰ συνουσίας ἀλλὰ διὰ δυνάμεως ἐγκύμονα κατέστησε cap. 33 P. Gr. 6. 381 8]. 

On the first of these passages Maran, the Maurist editor of Justin 
remarks : “Quod ait Justinus Verbum esse virtutem illam quae obumbravit 
Virgini, quodque illud num. sequent. vocat Spiritum sanctum, id novum 
videri non debet, sed usitatum fuit apud sanctos Patres ante et post 
Justinum, ut pluribus demonstrat doctissimus S. Hilarii Operum editor, 
Praefat. num. 2.” In the same way when Justin cap. 66 says: ἀλλ᾽ ὃν τρόπον 
διὰ λόγου θεοῦ σαρκοποιηθεὶς Ἰησοῦς Χριστὸς... Maran points out (note 85) how 
this passage embodies the same teaching as cap. 33, namely (to use the words 
of his Preface, pars 11 cap. 9 num. 4) “ipsum Verbum sibi in utero Virginis 
carnem formasse” (P. G'r. 6. 67 8). 

If two Maurists, more than a century and a half and two centuries 
ago, could realize as patently evident that by early Fathers before the 
settlement at the close of the fourth century, the Incarnation was commonly 
attributed, not more nostro to the operation of the Holy Ghost, but to the 
operation of the Divine Logos Himself, their view is at the present day to 
be taken, not indeed as more assured, but as more naturally flowing from, 
and fitting into the results of investigations into Christian origins during 
the last two or three generations of scholars. In the light of such results 
generally the notion that Justin attributed the consecration in the Eucharist 
to the operative power of the Holy Ghost, is, I venture to think, a simple 
anachronism; even if we prescind entirely from those difficulties (also 
irreconcilable with the results referred to) exposed above in the presentment 
of Watterich. 

I am unwilling, however, to conclude on a merely negative note. To 
essay a positive interpretation of Justin in a case such as the present must 
necessarily be a delicate and difficult matter. Of this I am deeply sensible 
in making the brief remarks that follow. To me it appears that in the stress 
of inter-Christian disputes of late centuries, ideas have been read into, 
or pressed out of Justin which, if indeed quite intelligible to him, would 
have excited his wonder. I cannot but think, however, that Watterich is 


VI. THE MOMENT OF CONSECRATION 163 


right in his point of departure, namely, that in Justin’s mind there was 
certainly an idea of parallelization between the mysteries of the Incarnation 
and the Eucharist. As to the active Power in the former, Justin’s words in 
cap. 33 (see text above p. 162 third passage quoted by Coustant), especially 
when considered in their context, are too deliberately conceived, too precisely 
formulated, to be set aside or glossed : ‘we may not think the Spirit and Power 
from God that came upon and overshadowed the Virgin to be anything else 
but the Logos who is God’s First-born.’ Indeed this is, as the very words he 
uses shew, an actual comment on Luke i 35 which had just been quoted. 
When then Justin (cap. 66) juxtaposes on the one side his διὰ λόγου θεοῦ 
σαρκοποιηθεὶς Ἰησοῦς Χριστὸς and on the other his τὴν δι᾽ εὐχῆς λόγου τοῦ 
παρ᾽ αὐτοῦ εὐχαριστηθεῖσαν τροφήν, the common and fixed point of reference 
in both mysteries is precisely in the Logos, namely the operative power 
(however differing in manifestation) exercised by one and the same Divine 
Person, the Word, the Second Person of the Blessed Trinity. Ido not think 
we can safely push the matter further than this, without risk of violating 
Justin’s thought or modifying it somehow in our modern sense. As to the 
expression τοῦ map’ αὐτοῦ (in connection with λόγος, πνεῦμα, δύναμις), whilst 
some writers, e.g. Theophilus of Antioch, use simply αὐτοῦ or ἑαυτοῦ, it seems 
in the works of others, if not indeed a technical term, yet a commonly current 
and definite form of expression (see Athenagoras Legat. capp. 4, 6, 10, 12; and 
Justin himself Dial. cum Tryphone cap. 7, Apol. I capp. 6, 32, 33, 66). 
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Aaron, ix 

Aaron bar Ma‘dani, xxxix 

Abba, lix, 25 

‘Abhd-ishé, see Ebedjesu 

Abraham, xxvii, 4, 12 

Abraham, 3rd head of School of Nisibis, 
ix 

Abraham, 5th head of School of Nisibis, 
= 

Acts of the Apostles, Apocryphal, xiii, 
xliii 

Acts of John, Leucian, xliii 

Acts of John Son of Zebedee, xliii 

Acts of Judas Thomas, xlii, xliii, xlviii 

Adam, xviii, xxvi, xxxi, liii, lv, 8, 14, 
17, 53 

Addai and Mari, see Liturgy 

Ahaziah, xxxviii 

Alkoch, xii 

Alkosh, xi 

Altar, xxiii, xxvii, 3, 12, 30; symbol of 
tomb of Christ, xxiv, xxx, 4, 7, 11; 
gospel and cross upon, xxx, 12; an a. 
in the bema, 76 

Amen, xx, xxi, liii, lvi, lvii, lxi, lxii, 8, 
18, 30, 57, 69 

Amos, 1 

Anaphora, xiv, xxv, xli, liv, lxiv, Ixix ; 
Persian (= ‘Bickell’s Fragment’), 
XXvili, lxiii, Ixv, lxvii 

Angels; present at celebration of the 
Mysteries, xxxvi, 27, 48; represented 
by deacons, xxii, xxiii, xxiv, xxx, 4, 
12, 56, 77 

Anointings, at baptism; only one, xlii— 
xlix, 43; three, xlv, xlix 

Aphraates, xlv, xlvi, xlviii, 29 


Apollinarius, 37 

‘Apostles,’ see Liturgy 

Apostolic Constitutions, xxv, xvii, xlviii, 
Ixvi, lxvii, 4; creed of, lxxvi 

Appearances, of the risen Lord, 24 

Apse, 5 

Arabs, poetry of the, xxxviii, xl 

Archives, containing lists of baptized 
persons, 40 

Arius, 37 

Assemani, xli, xlv, lxix; see Bibliotheca 
Orientalis 


Badger, G. P., lxiv, lxvii, 16 

Balai, ix 

Baptism; Narsai’s rite of, xlii—xlix ; 
formula for, 51; in Didascalia and 
Apostolic Constitutions, xlvii, xlviii ; 
see Homily, Anointing 

Bar-hadad, 21 

Barhadhbéshabba, ix, x, Ixx, 1xxi 

Bar Hebraeus, xxxix, xl 

Bar Képha, see Moses 

Bar Ma‘dani, see Aaron 

Bar Paul, see David 

Bar Salibi, see Dionysius 

Barsamya, 20 

Barsauma, xli, lxx; see Liturgy 

Bedjan, Paul, 5, 78 

Bee, Book of the, 24 

Bema; situated ‘in the midst of the 
nave,’ 76; part of the liturgy con- 
ducted from, 76 

Betrothal, ceremony of, 21 

Bibliotheca Orientalis (=B. O.), xii, xiv, 
lxiii, lxix, 75, 82 

Bickell, Dr G., xxvii, lxiii, Ιχν 


4 


166 


Blessing, Ixxii, 2, 30, 31; of a house, 
21; of oil, xlii, xlili, 42; of water, 
xlv, 21, 47, 50 

‘Body,’ =the Eucharist, 56; ‘ Body and 
Blood,’ 16, 17, 20, 23, 28, 29, 31, 56, 
57, 60, 61, 67, 84 

Bonnet, Prof. Max, xlii 

Bows; after Invocation, xxxv, 22, 23; 
at baptism, xxxv, 51; before the 
altar, see Worship 

‘ Bread,’=consecrated Host, 23; ‘bread 
and wine,’ 3, 16, 17, 20, 58, 61; = 
consecrated elements, 59, 60, 66, 67 ; 
‘changed’ into the body and blood of 
Christ, xxvii, 56 

Brightman, F. E., 1 seqq., lxili, lxiv, 
75 seqq. 

Budge, Dr E. A. Wallis, xlix, 24 

Burial, of Christ ; symbolized by placing 
of bread and wine on altar, xxiii, 3, 55 

Burial service, not performed without a 
priest, 21 

Burkitt, Prof. F. C., xliii, 25 


Cana, 14 

Canon; = words recited aloud, liv, lvi, 
11, 83, 84; =kind of anthem, 77; 
=ecclesiastical regulation, 3 

Cardahi, Gabriel, xxxviii, xxxix 

Caspari, lxxi 

Cassian; fragment of Nestorius’s creed 
preserved by, lxxi—lxxvi 

Catechumens, xxiii; dismissal of, 1, 2, 
3, 77--80 

Catholici, li, liv, Ixvi, 6, 10 

Censers, xxx, 12 

Chabot, J. B., x, 75 

Cherub, inferior to priest, xxiv, 48 

Cherubim, inferior to priest, xxiv, 4 

Chikouana, xii ς 

Chorepiscopi, lxvii 

Chrism, xlii, xlv 

Chrysostom, St, Ixix, lxxii, 7, 48; see 
Liturgy 

Circus, 38 

Coal, symbol of Eucharist, 57 

Communion, of clergy and people, 27; 
formula at, 28, 60, 67; see Eucharist 


INDEX 


Consignation, 23, 59, 67, 76; see Fraction 

Constantine, baptism of, xliv 

Court; outer c. of church, 3, 80 

Creed; in the liturgy, li, lxii, Ixxvi, 5, 
76; at baptism, 38; of Narsai com- 
pared with present ‘ Nestorian’ and 
c. of Nestorius, lxxi—lxxvi; 4th c. of 
Antioch, Ixxvi; 4th c. of Sirmium, 
Ixxvi; ὁ. of Apostolic Constitutions, 
Ixxvi 

Cross; on the altar, xxx, 12; sign of, 
XXVii, xxxiv, xxxv, lvii, lviii; over the 
oblation, 18, 22; see Consignation 

Cup, 3, 27 

Cureton, Dr W., 20 

Cushdpa, lii, lv 

Cyril, St, of Alexandria; his name re- 
moved from diptychs, xlix 

Cyril, St, of Jerusalem, Ixvii, 28, 29, 
38, 51 


Darkness; three hours of d. at crucifixion 
similarly explained in Aphraates and 
Didascalia, xviii 

David bar Paul, xxxix 

Deacon, li, lii, liii, liv, lvii, lix, Ix, lxi, 
77, 78, 79; see Herald 

Deaconess, xlvili 

Deacons, xxii, xxiii, xxiv, li, 2, 3, 4, 7, 
55, 56, 80 

Diaconal address, 80, 81; see Herald 

Diatessaron, xliv, xlv, xlix, 5 

Didascalia Apostolorum, rite of baptism 
in, xlvii, xlviii 

Diettrich, Dr G., xlix, Ixxi 

Diodore, of Tarsus, xvi, xxxi, lxx, 1xxi, 
14 

Dionysius, Bar Salibi, xxxix, xli 

Diptychs, xlix, liii, liv, 10 

Dominican Mission at Mosul, ix 

Downside Review, 78 


Ebedjesu, the bibliographer, ix, xi, xii, 
xiii, xiv, xv, xxxix, xl, ΧΗ lxiv, lxix 
Ebedjesu, of Elam, xii, xiii, xiv, xl, xli 
Edessa, ix, x, xliv, lxx, Ixxi; see School 
Elisha, 2nd head of School of Nisibis, ix 
Ephraim, St, xl, xliv, xlv, xlix, lxix 


INDEX 


Esau, 7 

Eucharist ; an object of awe and dread, 
7, 10, 11, 22, 55, 67; a medicine of 
life, xxxvii, 29, 61; offered for angels 
and men, 12; offered for living and 
dead, 12; Narsai’s doctrine of, 17, 
59, 60, 61, 67; a ‘type’ of the body 
and blood of Christ, 67; received in 
the hand, 60; with hands crossed, 28; 
kissed, xxxvii, 29; placed upon eyes 
and other senses, 29; only priests can 
consecrate the, 21, 58; see Spirit 

Kutyches, 37 

Evangelion Da-Mepharreshe, 25 

Expositio Oficiorum, see George of Arbél 


Fans, xxiv, xxx, 4,12 

Fraction, of the Host, xxxv, lviii, 23, 
59, 67; see Consignation 

Funk, Prof. F, X., xlvii, xlviii 


Gabriel, angel, xxxiv, 48, 50, 77 

Gabriel Kamsa, xxxix 

Garden of Joseph, 4 

Géhdnta (and gehdnta), 111, liii, lv, 1vi, 
lvii, 81, 84 

Gehenna, 3, 12, 22 

Genuflexion, forbidden after the Invo- 
cation, 23 

George of Arbél; his Expositio Oficiorum, 
xli, xlv; his rite compared with that 
of Narsai and the present rite of 
‘Addai and Mari,’ 75—84 

George Warda, xxxix, xl 

Gismondi, H.., .xl 

Gospel according to the Hebrews, xlv 

Gospel book, on the altar, xxx, 12 

Gospel of Peter, 4 


Hahn, Ixxii 

Hearers, 2; watch by the church doors, 
1, 3, 79, 80 

Henana, x 

Heraclius, emperor, xlix 

Herald (=deacon), address by the, li, 
liii, liv, lvi, lvii, lviii, Ixi, 2, 3, 6, 9, 
10, 22, 24 

Hippolytus, Canons of, xlviii 
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Holy, see Trisagion 

Holy water, 21 ; 

Homilies, of Narsai, ix, xi, xiv, xv, xvi, 
xvii, xviii; dated, xv, xvi 

Homily; On the Mysteries, xi, 1—32; 
authenticity of same, xii—xli, 75— 
84; On Baptism, x, xiv, xvi, 3345; 
On the Mysteries and Baptism, xiv, 
xvi, 46—61; On the Church and 
Priesthood, xi, xvi, 62—74; On Dio- 
dore, Theodore and Nestorius, xvi 

Hypostases (Syr. qénémé), three in the 
Trinity, xxvi, xxix, 13, 50, 65, 67; 
two in Christ, xxxi, lv, 5, 14 

Hypostasis (Syr. qé&néma), the Holy 
Spirit an, xxvi 


Ibas, ix, lxx, Ixxi 

Institution, recital of, lvi, lxiii, xix, 16, 
17, 83, 84 

Intercession, liv, lv, lvi, lxiii, lxv—1xviii, 
lxix, 18—20, 83 

Interpolationin Homily on the Mysteries, 
xiii, xl, 80—82 

Interpreter, Theodore the, 16; 866 
Theodore 

Invocation, of the Holy Spirit, xx, xxxii, 
XXxili, lvii, ]xiii, lxix, 20, 21, 22, 58, 
59, 67; see Spirit 

Ipostasis, = brécracis,equivalentto Syriac 
qénoma, xlix; see Hypostasis 

Isaac, xxvii, 12 

Isaac, of Antioch, xl, xli 

Isaiah, 28, 57 

Iscariot, 15 

Ishé‘yabh I, Nestorian Catholicus, x 

Ishé‘yabh III, Nestorian Catholicus, 
xlix, lxxi, Ixxv, 79, 80, 81, 82 

Ithithdé, xxviii, xxix, xxx, xxxvi 

Ithya, xxvi, xxxvi; the Holy Spirit a 
distinct, xxvi 


Jacob, xxvii, li, 7, 12 

Jacob, of Edessa, 80 

Jacob, of Serfigh, xviii, xl, xli, xliv, xlv, 
5, 25; Homily ‘On the Reception of 
the Holy Mysteries’ by, 78, 80 

Jacobite anaphorae, xli; see Liturgy 
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John, of Béth Rabban, ix 

John, of Mosul, xxxix 

John, son of Zebedee, see Acts 

John, the Baptist, 14 

Jonah, 9 

Jordan, 14; fire over, xliv 

Joseph II, Chaldean patriarch, xii, xiii, 
Ixiii 

Joshua, the Stylite, 21 

Journal Asiatique, xvi, xix, XX, XXvVi, 
Xxxi, xxxii, xxxiv, Ixxi 

Journal of Theological Studies 
J.T. 8.), xliii, xlv, Ixxvi, 5 

Judas Thomas, xlii; see Acts 


(and 


Kanina, see Canon 

Kawad, Persian king, 21 

Khamis, xxxix, xl 

King Messiah, xxvii, xxxii, 11, 20, 60, 
67 

Kiss, of peace, liii, 9, 10, 77 

Kissing, the Eucharist, xxxvii, 29; the 
altar, li, lii, lvii, 7; the newly baptized, 
52 

Kneeling, at baptism, 39; see Genu- 
flexion 

Kuddasha, see Qudddasha 

Kurdistan, x, xii 


Labourt, J., x 

Lamps, xxx, 12 

Laodicea, synod of, 2 

Lazarus, 15 

Litany, 82, 83 

Liturgy, xiv, xxiii, xxxiii, xlvii, lxix; of 
Addai and Mari (=‘ Apostles’), 1—lxv, 
Ιχχ, 75—84; of St Basil, lxvi, Ixvii, 
Ixix, 81; of Barsauma, xli, lxx; of 
St Chrysostom, lxvii; Bickell’s frag- 
ment of Persian, see Anaphora; of 
St James, lxvi, lxvii; Syrian Jacobite, 
Ixvi, Ixvii; of St Mark, Ilxvii; of 
Narsai, xiv, xxviii,.27, 28; the same 
compared with ‘Apostles,’ 1—lxv; the 
same in relation to ‘Theodore’ and 
‘Nestorius,’ Ixv—lxxi; of Theodore 
(-- Theodore’) and Nestorius (=‘ Nes- 
torius’), liii, Ixv—lxxi; the same 


INDEX 


quoted by George of Arbél, 83; date 
of same, ΙΧΧ 
Lord’s Prayer, xxxv, lix, 25, 59; second 
recital of in the liturgy, lxi, 30, 82 
Luke, St, xxxii; identified with the 
companion of Cleopas (Lk. xxiv 18), 
24 


Macedonius, heresy of, xxvi 

Maclean, Bishop, 81 

Magi, see Persians 

Mani, 37 

Manuscripts, of Narsai’s Homilies, xi— 
xv, xlvi 

Marabha, Ixix 

Mark, of Arethusa, Ixxvi 

Martin, Abbé, xvi 

Mary, Blessed Virgin, lv, Ixxiii, 5, 14, 50 

Mary Magdalene, 24 

Mass, xi 

Mas‘fid, xxxix 

Matthew, St, xxix, xxxli 

Matiiniya, wii 

Mechitarist, xlix 

Mediator, see Priest 

Messiah, xlv; see King 

Metre, xv, xvi 

Michael, angel, 48 

Mingana, Father Alphonsus, ix, x, xi, 
ΧΗ “mils, xv, “avi, xvii,’ ‘xi; 28; ‘lex, 
Ixxi, 35 

Missa fidelium, xli 

Moesinger, G., xlix 

Moses, ix, xxix, 13, 49 

Moses bar Képha, xxxix 

Mosul, ix, xi, xxxix, 75 

Mygdonia, xlii, xliii, xviii 

Mysteries, sce Glossary of Liturgical 
Terms 5. v. raza. 


Narsai, founder of School of Nisibis, ix, 
Ixxi; writings of, ix, xiv; see Baptism, 
Creed, Liturgy 

Natures, in Christ, xxxi, 5, 14 

Nave, 8, 31, 76, 77, 79, 80 

Nestorian, ix, xl, xlv, liii, lxiii; Church, 
lxii, Ixiii, Ixx; see Creed 

Nestorianism, x 
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Nestorians, omit recital of Institution, 
lxiii 

Nestorius, xvi, xxxi, xxxiv, lvi, 1xiii, 
Ixiv, Ixv, Ixviii, lxix, Ixx, lxxi, 14, 20; 
see Creed, Liturgy 

‘Nestorius,’ see Liturgy 

Nicaea, council of, 6, 23 

Nilus, St, 7 

Nisibis, ix, x, xli, lxx, xxi; see School 


Oil, of baptism, xlii—xlix; only one 
kind used by Nestorians, xlix; see 
Anointing, Rushmd 

Ointment (μύρον), xlvii 

Olives, Mount of, 24 

Oraria, see Stoles 

Overbeck, J. J., ix, xliv 


Palestine, xliv, xlix 

Paten, xxiii, 3, 27 

Patrologia Orientalis, x 

Paul, of Samosata, 37 

Paul, St, xxix, 31, 71, 73 

Payne Smith, R., xx 

Peace, see Kiss 

Periodeutae, lxv, Ixvii, Ixviii, 18 

Persian anaphora, see Anaphora 

Persian empire, schools within, lxx 

Persians (= Magi), 14 

Person (πρόσωπον, Syr. parsdpd), xlix ; 
one in Christ, xxxi, 5, 14 

Peshitta, xxxvi, xli, 1, 14, 28, 71, 83 

Pilate, Ixxiii, 5 

Poetry; Syriac, xiii, xxxviii—xl; Arabic, 
see Arabs 

Pontiff, 30, 63, 71 

Preface, of liturgy, xxv, xxviii, xxxii, 
lv, lxii, 12—13 

Priest ; dignity of, xxxiv, 4, 22, 34, 47, 
48, 49, 70; as mediator, xxi, xxiv, 4, 
10, 34, 50, 65; as treasurer of spiritual 
things, xxv, xxxvii, 4, 34, 38, 41, 49, 
65, 70; has authority to bind and 
loose, 68; greater than angels, xxiv, 
xxv, 4, 47, 48; alone can consecrate, 
21, 58; even a wicked p. can con- 
secrate, 21; minister of all rites of 
Church, 21 
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Procession ; of mysteries to altar, xxiii, 
li, 3; at communion, 27; of priests 
to sanctuary, xxiii, li, 4, 76; see 
Spirit 

Proclamation, see Herald 

Procurator, baptism of, xliii 

πρόσωπον, see Person 


QéEndma, = ὑπόστασις but not πρόσωπον, 
xlix; see Hypostasis 

Quddasha, xiv, lii, 83 

Questionarii, 4 


Rabban Hormizd, monastery of, xi 

Rabbila, xliv, lxxi, 80 

Renaudot, lxix 

Renunciation, of Satan, xlvi, xlix, 36, 
44 

Rhyme, in Syriac poetry, xiii, xxxviii seqq. 

Rome, Chureh of, xlix 

Rushmd, xlii, xlv, xlvi, 40, 43; see 
Anointing, Signing 


Sahdéné, xlix 

Sanday, Prof. W., Ixxvi 

Satan, see Renunciation 

Scher, Mgr. Addai, x 

School; of Edessa, ix, x, lxx, lxxi; of 
Nisibis, ix, x, xli, lxx, Ixxvi 

Séert, x 

Seertensis, Bibliotheca, xii 

Seleucia, synod of, x 

Seraph, inferior to priest, 48 

Seraphim, xxx, xxxi, xxxiii; inferior to 
priest, xxiv, 4 

Sifar, xliii 

Sign, see Cross 

Signing, with oil; at baptism, xlii— 
xlix, 2, 40, 41, 42, 43, 44, 45; neces- 
sary for readmission of heretics to com- 
munion, 2; see Anointing, Rushma 

Silence, of congregation at Mysteries, 
10, 11, 12, 13, 22 

Simeon, 14 

Simeon Shankélabhadhé, xxxix 

Simon, Peter, 15, 24, 69 

Sirmium, see Creed 

Sdghitha, ix 
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Solomon, οὗ al-Basrah, xxxix, 24 

Spirit, Holy; a distinct Being (Ithyd) 
and Hypostasis, xxvi, 6, 27; proces- 
sion of, xxix, 13, 60; consecrator of 
the Mysteries, xxxili, 21, 58; raised 
Christ from the dead, 21; spoken of 
as if the content of the Eucharist, 58, 
59, 67; ‘changes’ bread and wine 
into the body and blood of Christ, 
xxvii, 56; given with the baptismal 
anointing, 44; see Invocation 

Sponsor, at baptism, xlvi, 40 

Stadium, 38 

Stephen, St, xxiv 

Stoles, xxiii, 56 

Style of Narsai, xii, xvi—xxxviii 

Subdeacons, close church doors, 79 

Symbolism; of the liturgy, xxili, xxiv, 
xxv, 2, 3, 4, 11, 23, 24, 55, 56; of 
baptism, 39, 51 


Table,=altar, xxvii, 56, 66 

Tabor, Mount, 15 

Tatian, see Diatessaron 

Testamentum Domini, xlviii 

Theatres, 38 

Theodore, of Mopsuestia, xvi, xxxi, lxiii, 
lxix, lxx, lxxi, 14; prayer attributed 
to, lxix, 16 

‘Theodore,’ see Liturgy 

Thomas, the apostle, 15, 24; see Acts 
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Thomas, of Marga, xlix 

Tiberias, Sea of, 24 

Timothy I, Nestorian Catholicus, 82 

Timothy II, Nestorian Catholicus, xli, 
xlv, lxix 

Trinity, xxviii, xxix, xxx, 13, 14, 23, 
27, 41, 43, 44, 50, 51, 60, 65, 67 

Trisagion, lv, \xii, 18, 57, 67, 75 


ὑπόστασις, see Hypostasis 
Urmi, xi, xii 


Valentinus, 37 

Veil, over the oblation, liv, 4, 11 
Vessels, eucharistic, 55 

Vestments, of clergy, xxiii, 4, 49, 56 
Vizan, xliii 


Warda, see George 

Watcher, =angel, xxiii, 3; see Angel 

Witchcraft, 38 

Worship, 7, 22, 23 

Wright, Dr W., x, xxxviii, xxxix, xl, xli, 
xlii, lxix, lxxi, 75 


Zeitschrift der deutschen morgenliind- 
ischen Gesellschaft (= Ζ. ἢ. M. G.), 
lxiii 

Zeitschrift fiir die 
Wissenschaft, lxxv 


neutestamentliche 


Zion, 15 


GLOSSARY OF LITURGICAL TERMS USED 
BY NARSAI 


{Most of the words in the following list are of common occurrence in Syriac 
writings of the 4th and 5th centuries; hence I have not attempted to give ex- 


haustive references. 


The absence of many technical terms, common in late 


writings, may be regarded as another testimony to the early date of the Homily 
designated A. The references given are to the marginal pagination. | 


amadhda, ‘baptism’ 

‘amidhd, a ‘baptized’ person: A 271 

‘arrabhd,a ‘surety,’ sponsor (at baptism): 
Β 363 

béth ’arké, ‘archives’ (ἀρχεῖα), in which 
apparently baptismal registers were 
kept: B 363 

béth qudhshd, ‘ house of holiness,’ sanct- 
uary: A 271 

ddaréthda (outer) ‘court’ of church: A 272 

dargd, ‘grade,’ (holy) order 

debhha, ‘sacrifice’: A 273 

géhantd, ‘inclination,’ bow: A 290 (not 
in technical sense of silent ‘bowing 
prayer ’) 

haikla, ‘temple,’ nave of church: A 272, 
277, 298 

haimdanithd, ‘ faith,’ creed: A 274, 275, 
B 259, 361 

kahnd, ‘ priest,’ whether bishop or pres- 
byter: A 294 

karézd, ‘herald,’ deacon who addresses 
the congregation: A 277, 279, 286 

kdréztitha, ‘proclamation’ made by the 
kadréza: A 271 

kasd, ‘cup,’ chalice: A 272, 294 

képhiryad, ‘renunciation,’ of Satan: 
B 359 


madhbéha, ‘ altar’ 

ma‘modhithd, ‘baptism’ 

mauhabhéthd, ‘gift, a term for the 
Eucharist: A 278 

᾿δγᾶγα (orarium), ‘stole,’ worn by deacons: 
C 350 

pathora, ‘table,’ altar: C 351 

peryadota (περιοδευτής), “ periodeutes’ 
A 286 

pinka (πίναξ), ‘paten’: A 272, 294 

pirmad (πύρωμα), ‘censer’: A 281 

qaisd, ‘wood,’ cross: A 281 

qanké (κόγχη), ‘apse’: A 273 

qanona (κανών) : see Index s. v. ‘Canon’ 

gédhish qudhshé, ‘holy of holies,’ 
sanctuary: A 270 

qudhsha, ‘holy Thing,’ the Sacrament : 
A 271 

qurbana, ‘oblation’: A 278 

rdzd, ‘mystery’; plur. rdzé, ‘the Mys- 
teries’; (1) the liturgy, (2) eucharistic 
elements (even before consecration, 
A 281), (3) any rite of the Church 
(A 288) 

réshimd, one ‘signed’ with holy oil: 
A 271 

rushmd, 
A 271 


‘sign,’ anointing with oil; 
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sephra da-thérén shémahé, ‘book of the 
two names,’ diptych: A 278 

styam burkad, ‘placing of the knee,’ 

genufiexion: A 290 

styam “idhd, ‘laying on of the hand,’ 
(1) ordination (A 289), (2) blessing 
given with outstretched hand (A 271) 

shamé‘d, ‘hearer,’ class of non-com- 
municants: A 272 

shéldmé, ‘ peace,’ kiss of peace: A 277 
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shérdghé, (standing) ‘lamps,’ or ‘candles : 
A 281 

shdshepd, or shtishepd, small ‘ veil,’ for 
covering the oblation: A 273, 279 

takhshaphtd, ‘supplication,’ the Inter- 
cession in the liturgy: A 288 

tauditha, ‘confession,’ creed: A 275, 
B 361 

waznd, ‘vat,’ baptismal font: C 349 

zauhd, ‘pomp,’ ‘procession’: A 272 
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Figures in brackets ( ) indicate footnotes. 


Anaphora: see Canon 

Areopagite, The: his order of mass akin 
to that described by Narsai, 90—91, 
108, 111—112 


Basil, Liturgy of St: its diffusion in 
the East in the beginning of the sixth 
century, 134 (6); revision of its 
Eucharistic Prayer between a.p. 500— 
800, ibid. 


Canon (of the mass) and Anaphora: 
mutual correspondence of, 88 (1) 

Canon of the mass: consequences of 
the introduction of silent recital as 
regards divine service, 122; Justinian’s 
ordinance as to recital aloud, 121; 
this ordinance misunderstood by 
modern writers, 121; how the question 
became involved in difficulties, 122 (1), 
124 (1); account of the ordinance, 
122—124; Justinian only enforces 
traditional practice, 124; our ignor- 
ance as to the early history of silent 
recital in Rome, Gaul and Spain, 124; 
introduction of silent recital at Con- 
stantinople, 124-—125, cf. 129; se- 
cretly recited in Narsai’s rite, 125—126; 
if silent recital an indigenous or 
borrowed practice in the West, 126 

Canon of the Roman mass: difficult 
clauses of, 136. See Invocation, 
‘Quam oblationem,’ ‘Supplices te 
rogamus’ 


Clement of Alexandria: his Eucharistic 
terminology, 157 § 9 

Consecration in the Eucharistic service, 
awe and dread as attaching to the 
time of: inculcated by Narsai, 92; 
first attested by Cyril of Jerusalem, 
93; St John Chrysostom the great 
propagator of this devotion, 94—95 ; 
not inculcated by the Cappadocian 
Fathers, 94 ; nor in Serapion’s Prayer- 
Book and the Liturgy of the Apostolic 
Constitutions (‘Clement’), 95—96; 
nor in Liturgy of Addai and Mari 
(‘Apostles’), 96; interpolations in 
‘Clement’ and ‘Apostles,’ 95 (1), 
97 (1); awe and dread emphasized in 
Liturgies of St James, St Basil, 
St Chrysostom, 95—96; reiterated 
prayer for celebrating priest, 96; 
whether the devotion was borrowed 
by Syriac Church from Antioch, 
96—97. See Moment of Consecra- 
tion 

Creed : recital of, according to the rites of 
Narsai and the Areopagite, 108, 111, 
112 (1) 

Cross: signs of, in Canon after the 
consecration, 127 (1) 


Diptychs, recital of in the mass: sub- 
ject still obscure, 97—98; the story 
of the diptychs begins with the fifth 
century, 102; the dispute as to the 
name of St John Chrysostom, 102— 
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103 ; details as to use at Constanti- 
nople 6. A.D. 420—430, 103—104; and 
at Constantinople in the seventh 
century, 104 (1); the diptychs at 
Mopsuestia in 550, 106—107; com- 
memoration of foreign patriarchs in 
patriarchal churches, 104 (1); com- 
memoration of (living) bishop of 
Rome at Constantinople, 104 (1), in 
Northern Italy, 113 (2), in Gaul, 
114 (1); mutual commemoration by 
bishops of Milan and Ravenna, 
114 (1); names-of deceased bishops 
of Tours at end of sixth century, 
100 (1); the diptychs in Africa, 112 (2); 
popular feeling engaged in the ques- 
tion of the diptychs, 102, 104, 106, 
cf. 106 (2); theological questions 
engaged, 104—107; Robber Synod of 
Ephesus and Council of Chalcedon 
give impulse to diptych disputes, 105; 
inscription of General Councils in, 
106; details as to diptychs in depo- 
sitions at Council of Mopsuestia in 
550, 107; summary of history of 
the diptychs, 112—114. See Recital 
of Names in mass 


Diptychs, point of the mass at which 


they were recited: at Rome 6. a.p, 416, 
109; practice in the region of Gubbio 
at same date, 109; in Gaul and Spain, 
109; in the Constantinopolitan mass 
about a.p. 650, 109—110; and in 
A.D. 516, 111; at Jerusalem and in 
Upper Egypt about a.p. 350, 111; no 
definite evidence as to Antioch, 111; 
in Narsai’s rite, 111; in the rite of 
the Areopagite 108 


Egyptian Church Order, 143—144 


Epiklesis in the canon of the mass: 


position of the Roman Catholic lay- 
man in regard to the discussion of 
this question, 129—131, 130 (1); 
terms of the Epiklesis in the Liturgy 
of St Chrysostom and their meaning, 
131, 132; recent treatises in regard 
to the Epiklesis, 132 (1), 147 (1); use 
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of the word ‘shew’ in formulae of 
Epiklesis, 135 (8); formula in the 
Oxford Liturgical Papyrus, 135 (9), 
cf. 144 (2); whether prayer for illapse 
of the Holy Ghost as found in Eastern 
formulae is early or primitive, 136— 
144, 147, cf. 147—149 and 156 § 8; 
two recent discoveries call for recon- 
sideration of position taken up by 
some liturgists, 136—138; Epiklesis 
in early East-Syrian Church, 149, 
cf. 134 (3); ‘Logos Epiklesis’ and 
‘Holy Ghost Epiklesis,’ 133 (1), 147 
(1 and 2), cf. 97 (2). See Egyptian 
Church Order, Holy Ghost, Invoca- 
tion, Justin, Logos, Origen, Pfaff, 
Serapion 


‘Form’ of the Sacrament of the 


Eucharist: what this is, 129—130; 
its practical value and meaning in 
public worship, 128—129, ef. 147 (1) ; 
earliest stage of its history, 143, cf. 
156 § 8; and the expression λόγος τοῦ 
θεοῦ in the Fathers, 155. See Moment 
of Consecration 


‘Germanus of Paris’: critical investiga- 


tion needed of the Exposition of the 
Gallican mass that passes under his 
name, 89 


Great Entrance: 89, 91 (2), cf. 115. 


See Iconostasis 


Holy Ghost : early history of teachings 


and beliefs as to, in its bearing on 
the Epiklesis of Eastern liturgies, 
138—143 ; the Cappadocian Fathers, 
139—141; Egypt, 141 (1); St Hilary 
of Poitiers, 141 (2), 160--161; Ter- 
tullian, the Ambrosiaster, Marius 
Victorinus, 142 (1); Hermas, 160; 
the Holy Ghost as the source of 
sanctification in the Church and in 
sacred rites, 139, 160; invocation for 
the operation of the Holy Ghost in 
the consecration of the Eucharist, the 
first question to be dealt with in 
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investigation of early Eucharistic 
rites, 142—143, 147. See Epiklesis 


Iconostasis : treatment of origins of by 
the learned, 89—90; origin not due 
to institution of procession of Great 
Entrance, 91 (2) 

Incarnation, Operative Divine Power in 
the: Justin on, 158—163; St Hilary 
of Poitiers on, 160—161 

Invocation: of the Divinity or Divine 
Name in worship, 132; introduction 
of, into Eucharistic Prayer, 132 (2); 
caution needed in historical treatment 
of, 132 (2), 147 (2); whether any 
Invocation in the Roman canon, 
133-—136; conspectus of formulae of 
Invocation in early liturgical docu- 
ments, 134—135. See Epiklesis 


James, Liturgy of St: date of Vatican 
Roll, 119 (1); age of its text, 119 

Justin: his belief as to the Operative 
Divine Power in the Incarnation and 
in the consecration of the Eucharist, 
158—163; his expression λόγου τοῦ 
map αὐτοῦ, 163 


Litanies (diaconal) in the mass: not 
mentioned by Narsai, 117; present 
Litanies in Liturgy of Apostles given 
by Narsai as continuous prayers, 118; 
not mentioned at Jerusalem in the 
fourth century, 118; nor in Syriac 
St James, 118; nor in Greek St 
James of the eighth century, 119; 
nor by James of Edessa and Barsalibi, 
118—119; seemingly of Antiochene 
origin in the fourth century spreading 
to Asia Minor, 120; propagated from 
Constantinople at a late date, 120—121 

Logos: Logos-Epiklesis, 133 (1); Logos- 
Epiklesis in Serapion, 137—138; 
whether in the earlier centuries the 
Logos was regarded as the Operative 
Divine Power in the consecration of 
the Eucharist, 142—143, 147, 155— 
157, 163. See Incarnation 


Mass: use of word, 88 (1); people not 
excluded from sight of in East-Syrian 
Church, 89—91. See Veils 

Moment of consecration: recognized by 
Narsai, 126; at completion of Invo- 
cation for Holy Ghost, 126—127, 
149—150; the people advertised of 
by ceremonial acts in Narsai’s rite, 
127; how advertised at Constanti- 
nople, 129; results for popular wor- 
ship of recognition of, 128; not a 
living question for the people follow- 
ing the Roman rite in the West until 
the introduction of the Elevation, 
128 (2); fundamental difference as 
to the Moment of consecration be- 
tween Kast and West, 130, 144, 146— 
147. See Epiklesis 


Offering of bread and wine by the 
people: distinction between East and 
West as bearing on the question 
of recital of names of the living 
(‘diptychs’), 101, 112—114; in Gaul 
in the sixth century, 114—116; in 
Egypt and Pontus at the close of 
the fourth century, 116—117, ef. 
95 (1); more accurate investigation 
of the early history of the subject 
needed, 117; ‘commendation’ of the 
people’s offerings of bread and wine 
in the Roman mass, 109. See Recital 
of Names 

Origen: his Eucharistic terminology, 
156 § 8 


Pfaff: recognition of his second Ire- 
naean fragment as not genuine by 
Funk (1894), 137 (1); recognition as 
a forgery by Harnack (1900), 136 (2); 
consequences for earliest history of 
liturgy, 136—137 

Primitive rite: the liturgical theory 
of a single ‘primitive rite,’ 145— 
146 Ἶ 


Quam oblationem (a prayer in the Roman 
canon): its terms and character, 
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133—136; ‘hard words’ in, 188 (8), 
cf. 134 (1 and 2); force of ‘ nobis’ in, 
133 (2); and the commentators, 150; 
interpretations of, given by recognized 
masters in the Theological Schools, 
150—152 
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PREFACE 


HE documents which come under consideration in this volume 
are, as its title may suggest, that closely related family of 
Church Orders in which the eighth book of the Apostolic Consti- 
tutions and the Canons of Hippolytus are the most conspicuous 
members, Although these documents, five in number, have now 
for some time past attracted widespread attention, yet but little 
agreement has been arrived at in regard to the question of their 
relative antiquity and the manner of their interconnexion. A fresh 
discussion of the problems involved calls therefore for no apology. 
Since the publication, in 1891, of H. Achelis’s Canones Hip- 
polyti it is the Canons of Hippolytus that have stood in the 
foreground; and they have been widely accepted, especially in 
this country and in France, as the most ancient of these Church 
Orders, and indeed as the source from which all the others have 
been derived. But the late Dr F. X. Funk of Tiibingen main- 
tained that the earliest of the documents, and the source of the 
rest, was the eighth book of the Apostolic Constitutions; and his 
view still enjoys a considerable measure of acceptance in Germany. 
The present discussion deals afresh with the question of the 
relations of the whole group of documents. The main results 
arrived at are, (1) that neither the Canons of Hippolytus nor 
the Apostolic Constitutions bk. viii can be accorded the place of 
honour; (2) that the Canons of Hippolytus in particular are 
one of the latest members of the group; (3) that the so-called 
Egyptian Church Order, which has persistently been thrust into 
a subordinate position, is not merely the earliest of all, and the 


‘ 


Vill PREFACE 


main source of each and all of the other Orders, but is in reality 
the work of Hippolytus, and dates accordingly from the early 
decades of the third century. The interest and importance of 
this last conclusion, if it be accepted (and I venture to believe 
that it will be), hardly needs to be emphasized. 

I am now reassured to find that these conclusions are not 
wholly new. It was only after my own results had been finally 
drawn out, and after this essay had been submitted to the Editor 
of Texts and Studies (in the summer of 1915), that I read Professor 
K. Schwartz's tract Ueber die pseudoapostolischen Kirchenordnungen, 
published in 1910. On reading it, I found that on all essential 
points my results coincided with those of Professor Schwartz. 
I have since inserted, in text or notes, the proper references to 
his tract. I may here add a word in explanation of the wholly 
different conception and scope of his work and mine. His tract 
is one of forty quarto pages; and much of it is devoted to matters 
which bear only indirectly on the subject of this essay. Only in 
the last fifteen pages, or thereabouts, and only on two points— 
vital points, however—does he enter in any formal way into the 
question of the relations subsisting between the different members 
of this group of documents; and even here his statement of the 
evidence is as condensed and summary as possible. His judgments 
upon other important but debated points are thrown out rather as 
obiter dicta, here and there, in the course of other discussions. 
I cannot regret that my own study of these documents was carried 
on independently and in ignorance of Schwartz’s conclusions. 
Had I known of them, I might have been tempted to deal more 
summarily with several questions in regard to which, I now feel, 
it will be less unsatisfactory to have laboured the proof unneces- 
sarily than to have set aside the opinions of others without stating 
the evidence sufficiently. 


1 In ‘ Schriften der wissenschaftlichen Gesellschaft in Strassburg,’ no. 6. 
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There remains the agreeable task of thanking all those who 
have helped me, in different ways, with the writing and printing 
of this book. And my first acknowledgment must be to. the 
Rev. George Horner. It is through Mr Horner’s kindness that 
I have been able to make such free use of his translations in the 
Statutes of the Apostles, and especially of those from the Ethiopic 
texts which he has first made accessible. My indebtedness to 


this invaluable book will appear on almost every page. I can 


only hope that the use I have made of it may tend to emphasize 
its importance, or rather its indispensable character, for the study 
of these Church Orders. Mr Horner has also most kindly given 
me his permission, and obtained for me the permission of the 
publishers, to print in an Appendix a large part of his translation 
from the Ethiopic of the ‘Egyptian Church Order’; and it is thus 
that I am enabled to carry out a suggestion of the Editor and 
give a continuous text of that document, by supplementing the 
fragments of the old Latin from the Ethiopic version. 

To the Editor my very sincere thanks are due for much kind 
encouragement and good counsel. His watchful care and sure 
judgment have redeemed the book from many deformities; and 
throughout he has given me help of which I can here make but 
an inadequate, though a very grateful, acknowledgment. From 
my friend Mr Edmund Bishop, whose part it has ever been to 
inspire and help others at the sacrifice of himself, I have received 
here, as elsewhere, unfailing guidance and succour in my necessities. 
My present debt to him goes to swell a now long-standing account. 

Despite the present adverse conditions, the University Press 
has executed the printing of the volume with a despatch and 
unimpaired efticiency for which I cannot be too grateful. 


R. H. C. 


DowNSIDE ABBEY, 
NEAR Batu. 
Easter, 1916. 
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INTRODUCTORY 


THE late Dr John Wordsworth, Bishop of Salisbury, in his 
well-known book The Ministry of Grace, devotes a section to 
a document which he designates ‘The lost Church Order.” Of 
this ‘lost’ work he writes (p. 18): 

‘Next to the “Didaché” we must place a lost book of which 
we infer the existence from the common matter contained in a 
number of others, the earliest of which is the “Roman Church 
Order”... and the latest the “Testament of our Lord.”’ 

On p. 21 ff. the Bishop describes ‘the different existing 
Church Orders based on the lost book.’ As it is with these 
existing Orders that the present study is to be concerned, and as 
it is necessary at the outset to specify them and give at least 
a general account of them, I venture for convenience to take 
Dr Wordsworth’s description as a basis, or rather starting point, 
of my own remarks. But while for the occasion I follow his 
general arrangement and classification of the documents, I do not 
commit myself here in advance to any particular view as to the 
relation of the docyments one to another; since to determine, if 
possible, this relation is precisely the object of the present 
study’. The documents, then, of which the Bishop speaks are 
the following: 

-1 Messrs Longmans, Green, and Co., 1901. 

? As regards titles for the various documents to be dealt with, there is in the 
case of some of them a somewhat confusing variety of names more or less current. 
I adopt those most likely to be readily understood in this country, explaining my 
reasons where I depart from this rule, and generally endeavouring to make it clear 
what is the actual composition about which I am speaking. In case some readers 
may miss allusions to such familiar titles as The Syrian Octateuch and The 
Egyptian Heptateuch, it may be as well to explain that as the works so denoted 
are mere collections containing, amongst other pieces, some of the documents here 


treated of, and later than any of them, they do not fall within the scope of the 
present essay and will not hereafter be mentioned in it. 
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(a) The ‘Roman Church Order. This is the name given by 
Dr Wordsworth to the document generally known as the ‘Canons 
of Hippolytus.” The latter designation is based on the title 
which the work bears in the Arabic version in which it has been 
published’, viz. Canones ecclesiae cum praeceptis quae scripsit 
Hippolytus summus episcopus Romae, secundum mandata apos- 
tolorum, ete. 

(b) and (c) The ‘Egyptian Church Order. This exists in 
two forms: (b) that preserved in an Ethiopic translation, and 
sometimes called in this country the ‘Ethiopic Church Order’®; 
and (c) that form of the document which is extant in Coptic and 
Arabic translations. The main difference between (b) and (6) is 
that the latter omits certain prayers contained in the former, 
notably the text of the eucharistic anaphora and the prayers for 
ordination of a bishop, a presbyter and a deacon. All three 
versions have now been published in a single volume and 
translated into English by the Rev. G. Horner’. 

(4) The ‘Verona Latin Fragments. + Amongst other matter 
these fragments contain in an ancient Latin version considerable 
portions of the same document as that mentioned under (b) and 
(c) above. And it follows, that if the name ‘Egyptian Church 
Order’ has anything to commend it as a description of the 
Ethiopic, Coptic and Arabic versions, it must be allowed to be 


1 Canones 5. Hippolyti...edidit Ὁ. B. Haneberg; Monachii, 1870. The general 
character of this document will appear from what follows. A German translation, 
from earlier and better (Arabic) mss, is given by Wilhelm Riedel in Die Kirchen- 
rechtsquellen des Patriarchats Alexandrien (Leipzig, 1900), pp. 200-230. 

2 Portions of this were first edited in Ethiopic with a Latin translation by 
Job Ludolf: Iobi Ludolfi ad suam Historiam Athiopicam Commentarius (Frankfort, 
1691), pp. 323-328. 

3 The Statutes of the Apostles: London, 1904. The Coptic text edited by 
Mr Horner is that in the Sahidic dialect. The text translated by H. Tattam in 
1848 (in T'he Apostolical Constitutions or Canons of the Apostles in Coptic) is in the 
Bohairic dialect. This Bohairic version was made from the Sahidic so late as the 
nineteenth century; Mr Horner says of it: ‘ but so recent and therefore corrupt is 
the text, that many inaccuracies occur, and often where the version appears to differ 
from the Sahidic no such variation really exists’ (op. cit. Introd. p. ix). In the 
following pages therefore whenever the ‘Coptic’ is mentioned the reference will be 
to the Sahidic, unless otherwise stated. 

4 Edited by Εἰ. Hauler in Didascaliae apostolorum fragmenta veronensia latina: 
Leipzig, 1900. 
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applicable to the Latin version also. It is to be remembered, 
however, that the name ‘ Egyptian Church Order’ is no real title 
of the document which it denotes, but only one amongst other 
modern makeshifts for a title ; it was invented and bestowed upon 
the document by Achelis, as he says, ‘merely to give it a name, 
which so far it lacks.’' Had it not been for the circumstance that 
the document first became known to the modern world in Ethiopic 
and Coptic translations, it is questionable whether it would have 
occurred to anyone to describe it as specifically ‘Egyptian.’ The 
original language of the work, as also of the ‘Canons of Hippolytus,’ 
was Greek; and now that we have parts of it in a Latin version as 
well there is the less reason for making Egypt the place of its 
origin on the mere ground that it was translated into Coptic and 
Ethiopic. 

As it has reached us the ‘ Egyptian Church Order’ has no title 
of its own. It forms part of a collection, in which it has been 
incorporated with other documents, of independent origin, which 
purport to be directly apostolic ; and—a point to be noted—it does 
not occupy the first place in the collection. In all four versions— 
Ethiopic, Coptic, Arabic, Latin—it stands immediately after that 
curious little work known variously as the ‘ Ecclesiastical Canons’ 
and the ‘Apostolic Church Order, in which each enactment is 
ascribed explicitly to one of the apostles with the formula ‘John 
said,’ ‘Matthew said, etc. Now the ‘Egyptian Church Order’ 
itself makes no pretence throughout its text of having been 
composed by the apostles, or even of containing any definite 
enactments of theirs?; and thus it is reasonable to suppose that 
its title, when it had one, did not make this claim either; and we 
should beware of concluding it to be a pseudo-apostolic composi- 
tion from the mere fact that it is bound up with other documents 
which have that character. I shall continue to refer to it as the 
‘Egyptian Church Order’ simply for want of a better current 
name, and without for the present expressing any opinion as to 
‘its place of origin. 

As the lack of a separate title to this document in the 
collections in which it is embodied is apt not only to obscure 

1 Die Canones Hippolyti, p. 26. 
-? On this point see further p. 23 and p. 146 ff. 
1—2 
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its distinctive and independent character but even to make it 
difficult to locate in the printed editions, I add here an indication 
of its whereabouts in the editions of Horner and Hauler. ; 

The Ethiopic version: Horner, p. 188, 1. 11—p. 162, 1. 19, and 
p. 178, 1. 22—p. 186, 1. 8. The intermediate pages contain a 
collection of prayers and prescriptions for baptism which do not 
belong to the ‘Egyptian Church Order’ but have somehow got 
inserted into the Ethiopic text. They are not found in the Coptic, 
Arabic, or Latin. 

The Arabic version: Horner, p. 244, 1. 26—p. 266, 1. 11. 

The Coptic (Sahidic) version: Horner, p. 306, 1. 17—p. 382, 1. 8. 

The Latin version: Hauler, p. 101, 1.31 (‘Ea quidem, et seqq.), 
to the end of the Fragments (p. 121). 

The introductory passage with which the Latin opens (Hauler, 
Ρ. 101), and which evidently belongs to the beginning of the 
document, has in the Ethiopic been thrust into the middle 
(Horner, p. 162, 1. 1-19), just before the interpolated passages 
on baptism!. In the Coptic and Arabic the passage has been 
omitted altogether. 

Although as they stand (0), (c) and (d) present considerable 
textual divergences, these are not to be thought of as the outcome 
of any deliberate process of redaction, but (apart from certain omis- 
sions by (c), noted above) are due in the main to circumstances of 
transmission—copying, translation, minor editorial retouching, and 
the like. The four versions give us what is essentially one and 
the same document; and to treat the Ethiopic, Coptic and Latin 
versions as in any sense separate and independent redactions of 
some earlier form of the document is to introduce an unnecessary 
element of confusion into a problem already sufficiently complex’. 

The Latin supports the Ethiopic against the Coptic and Arabic 
in containing the eucharistic and ordination prayers. From this 


1 A passage answering to this introduction, or preface, is found in the ‘ Apostolic 
Constitutions’ (of which below) bk. viii, chap. 3; and its position there supports 
the evidence of the Latin version of the ‘Egyptian Church Order.’ 

2 Dr A. J. Maclean, Bishop of Moray, in his book The Ancient Church Orders 
(Cambridge, 1910), appears to make each of these three versions—just in the same 
way as documents like the ‘Canons of Hippolytus’ and the ‘Testament of our 
Lord ’—-rest separately on a ‘Lost Church Order’ (see, for example, p. 144 ff.). 
The effects of this are at times a little puzzling. 
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and other evidence it is seen that the Ethiopic, though possibly 
only a translation of an Arabic translation of a Coptic transla- 
tion of the original Greek, yet rests ultimately upon a Greek 
text other than that represented by the Coptic and Arabic 
versions which have come down to us’. As a textual witness, 
therefore, the Ethiopic is of independent value; indeed the 
indications go to shew that it represents an earlier and better 
(Greek) textual tradition than do our present Coptic and Arabic 
translations, better even, in some respects, than does the Latin. 
As Mr Brightman says, the Ethiopic is ‘not derived from 
the present form of the sahidic, but lies nearer to the form 
which must have been the common source of the ethiopic, the 
sahidic and A.C. viii? and—we may now add—of the Latin 
version also and of the ‘Testament of our Lord’ (see p. 6). The 
chief drawback in the case of the Ethiopic is the difficulty of being 
sure, after a process of perhaps three successive translations, how 
far any modern version ‘of it (such as Mr Horner’s English one) 
may represent the meaning and form of the Greek text from which 
the process started. If we might judge by the Latin and Coptic 
versions, which doubtless were made directly from Greek texts, it 
would appear that the Ethiopic, where reproducing the same 
matter, more often differs from the other texts merely by giving 
a blurred and confused version of the original sense than by 
suggesting any substantial variant in the underlying Greek. In 
other words, the Ethiopic, while representing a good textual 
tradition, suffers much from obscurity contracted, largely, in the 
course of successive translations. In any attempt to recover the 
exact meaning of the original Greek the Latin, which has the 
appearance of being a very literal version, may be regarded 


1 IT am here assuming for the moment that the omissions in the Coptic and 
Arabic go back to a Greek text or texts; but of course it may be that the omissions 
took place during, or after, the process of translation from Greek into Coptic. 
There is, however, sufficient evidence for the independence of the Ethiopic version 
even apart from the question of the ordination and other prayers. The Arabic was 
probably translated from Coptic. 

2 Liturgies Eastern and Western, vol. 1p. xxii. The Ethiopic preserves several 
considerable passages not found in any of the other versions, yet proved to be 
genuine, or at least early, by their occurrence, in various forms, in others of the 
documents we are dealing with (see below, p. 36, note 1). 


4 


6 THE SO-CALLED EGYPTIAN CHURCH ORDER 


generally as the most useful help, provided that the Ethiopic 
be in substantial agreement. <A special virtue of the Coptic is 
that it often uses Greek words, many of which are no doubt 
preserved from the original. 

When this ‘Egyptian Church Order’ is compared with the 
‘Canons of Hippolytus,”! it is found that the divergence here 
cannot be explained as the result of any normal process of 
‘textual transmission. Though the two documents have the 
bulk of their subject-matter in common, yet the difference in 
treatment, presentation, arrangement, is such that it must be due 
ultimately to real and deliberate re-editing, or redaction. Thus, 
in regard to the relation of these two documents to each other 
there are two main possibilities: (1) one may be immediately or 
remotely (through one or more intervening redactions) based on 
the other; or (2) the two may be deseended collaterally from 
a common source. 

(ὁ) The ‘Testament of our Lord’? Though much of the 
material found in the two foregoing documents, (a) and (bed), is 
embodied in this work also, yet the ‘Testament’ is something 
more than a mere redaction, or adaptation, of either of those other 
texts, or of their possible source. It is strongly marked by the 
individuality of its compiler, who used, indeed, matter which is 
found in the other two documents, but made it his own in such a 
way as to produce a distinct and rather more extensive treatise. 

(f) The ‘Constitutiones per Hippolytum.’ ‘This book,’ says 
Dr Wordsworth (op. cit. p. 33), ‘is usually considered to be the 
first draft of the central and latter part of the eighth book of 
the “Apostolic Constitutions,” to which it answers from ch. 4 [of 
“A. ©.” viii] onwards, but without the Antiochene Liturgy in 
ch. 5-15 and the daily and other services in ch. 35-41.’ The 
document, however, as I think will appear later on, is in reality 
merely an excerpt from the ‘Apostolic Constitutions’ bk. viii 
made by a later hand. I shall accordingly refer to it in the 


1 See (a) at p. 2 above. 

2 The ‘Testament’ has been published in a Syriac version, in which it is pre- 
served, by Mer Ignatius Ephraim Rahmani, Uniat Syrian Patriarch of Antioch 
(Testamentum domini nostri Iesu Christi: Mainz, 1899). An English translation 
is given in Cooper and Maclean’s Testament of our Lord (T. and T. Clark, 1902). 
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following pages as the ‘Epitome,’ after Funk’s designation ‘ Epi- 
tome Constitutionum Apostolorum vil’ But in adopting the 
name ‘Epitome’ I must say in advance that it is an inexact 
description of the document in question. Though derived from 
the ‘ Apostolic Constitutions’ bk. viii, it is so not by ‘ epitomiza- 
tion’ in the ordinary sense of condensation and abbreviation, but 
by mere textual excerption of the charismatical matter of bk. viii 
(or that dealing with the ordination and functions of the various 
grades in the Christian ministry), with omission of matter per- 
taining to divine worship. Only in the prayers for ordination of 
a bishop and a presbyter and in the direction as to the appoint- 
ment of a reader does the ‘Epitome’ contain what may conceivably 
be regarded as a condensed form of the corresponding ‘ Ap. Const.’ 
text. These three passages will be considered in detail in the 
investigation which follows. 

As regards the name ‘Constitutiones per Hippolytum, Dr 
Wordsworth says (p. 33) that it is ‘perhaps due to its [the 
document’s] association with the Hippolytean Περὶ χαρισμάτων 
(“A. Ο viii 1-2)’ But it is to be observed that the name in 
question is given to the whole document only by modern writers. 
In the Greek mss the book is divided into five parts, of which 
the first (identical with ‘Apost. Const.’ viii 1-2) is entitled Avéac- 
καλία τῶν ἁγίων ἀποστόλων περὶ χαρισμάτων, and only the second 
Διαταξες τῶν ἁγίων ἀποστόλων περὶ χειροτονιῶν ϑιὰ “Ἱππολύτου᾽. 
Thus the name of Hippolytus is not, in the work itself, brought 
into connexion with the ‘Teaching’ περὶ yapiouatwyv—which two 
Greek words formed the title (or part of the title) of a work 
known to have been composed by Hippolytus. The question how 
the name of Hippolytus came to be connected with the ‘Epitome’ 
at all, as also with the ‘Canons of Hippolytus,’ will be considered 
later (see p. 135 ff. below). 

Had Dr Wordsworth taken the view that the ‘Constitutiones 
per Hippolytum ’ are an ‘epitome’ of, or rather an excerpt from, 
the ‘Apostolic Constitutions’ bk. viii, he would doubtless have 
set down the latter instead of the former as his sixth document 
(f); but regarding ‘Const. per H. as a first draft of ‘ Apost. 
Const.,’ he did not deem it necessary to enumerate the latter 


1 See Funk, Didascalia et Constitutiones Apostolorum, I p. xi. 
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among the works which he derived—immediately, it would seem— 
from the ‘ Lost Church Order,’ 

The ‘Apostolic Constitutions’ is such a well-known work that 
it hardly needs introduction. On the other hand, the views 
current regarding it are so divergent that it is difficult to speak 
about it at all without getting upon debated ground. This is true 
at least of bk. viii, with which alone we are to be concerned. It 
is, however, pretty generally recognized that the document was 
compiled in the latter half, and somewhere about the seventh 
decade, of the fourth century; also that the compiler was Pseudo- 
Ignatius, or the person who interpolated the seven genuine 
epistles of St Ignatius of Antioch and forged six others. Of this 
writer's fondness for working up earlier documents to the eccle- 
siastical standard of his own time we have ample illustration in 
the ‘Apostolic Constitutions. His first six books are based upon 
the third-century Didascalia, which he has freely altered by omis- 
sions, additions and readjustments to suit his own ideas and taste. 
In bk. vii the ancient Didache receives similar treatment; and there 
is some further matter in that book (vii) of which the source has not 
been identified. Funk’s method of editing these documents makes 
clear at a glance what the redactor has taken over from the 
Didascalia and the Didache and what he has added of his own. 
With the writer’s work (if it be in reality his) on the Ignatian 
epistles and with the first seven books of his ‘Apostolic Constitu- 
tions’ we are not concerned—unless it be to mark and remember 
the extraordinary record of literary forgery (or should we call it 
merely ‘dramatic fiction’!?) which they present. The literary and 
historical connexion of the ‘Apostolic Constitutions’ with the 
cycle of documents represented by (a)—(/) above is confined to 
its eighth book; and hence it is bk. viii alone that will fall under 
discussion in the following pages. 


If the documents (Ὁ), (c) and (d) are regarded (as they must 
be) merely as different textual witnesses to one and the same 
work, and in no sense independent redactions or recensions thereof, 
there remain five allied documents the relative priority of which 

* So Dr A. J. Maclean, Bishop of Moray, The Ancient Church Orders, p. 5. 


Achelis, however, speaks of the compiler as ‘the great Syrian forger ἢ (Die Canones 
Hippolyti, p. 272), and ‘the Syrian forger’ (ib. p. 274). 
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and the precise lines of their interconnexion have formed the 
subject of widely different opinions. The five documents are, in 
the order in which Dr Wordsworth takes them: 

The ‘Canons of Hippolytus’ = (a) above. 

The ‘ Egyptian Church Order’ = (Ὁ), (c), (d) above. 

The ‘Testament of our Lord’ = (6) above. 

The ‘Constitutiones per Hippolytum,’ or ‘Epitome’ of the 
‘Apost. Const.’ bk. viii =(f) above. 

The ‘ Apostolic Constitutions’ bk. viii. 

If for the moment we leave aside the ‘Testament of our Lord,’ 
which has only comparatively recently made its appearance, there 
are (or have been until quite lately) three leading views as to 
the interrelation of the remaining four documents. 

Dr Hans Achelis makes the genesis of these documents to be 
as follows: 

1. ‘Canons of Hippolytus’ (early 3rd century). 

2. ‘Egyptian Church Order.’ 

3. An earlier form of ‘ Apost. Const.’ viii, from which ‘Const. 
per Hipp.’ is an excerpt. 

4. ‘Apostolic Constitutions’ bk. viii, in its present form. 

But Dr F. X. Funk steadily maintained that the order of 
derivation was precisely the reverse of this. He placed the 
‘Apostolic Constitutions’ bk. viii first and the ‘Canons of Hippo- 
lytus’ last in a direct line, thus: 

1, ‘Apostolic Constitutions’ viii (beginning of fifth century). 

2. ‘Epitome’ of ‘A. CY viii, 3. ‘Egyptian Church Order.’ 

4. ‘Canons of Hippolytus.’ 

1 Achelis thought it necessary to postulate such an earlier form of ‘ A.C.’ viii 
mainly in order to account for two passages in ‘ Const. per H.’ (=‘ Ep.’) which 
agree with ‘ Egypt. C. O.’ more closely than do the relative texts of ‘A. ©.’ viii, 
viz. the ordination prayer for a bishop and the direction as to the institution of 
areader. ‘Const. per H.’ is, then, according to him, an excerpt from ‘ A. C.’ viii, 
though from an earlier form of that book than the one that has reached us. Thus 
on his view ‘ Const. per H.’ is not itself a first edition, or first draft, of ‘ A.C.’ viii, 
but only a portion of a lost first edition. On this see his Die Canones Hippolyti, 
pp. 3-4, 27, 242-3; and especially 271, where he says that the group of mss con- 
taining ‘ Const. per H.’ ‘ present an excerpt, but one from an older form of text of 
Const. Apost. viii.’ His position on this matter is not always quite clearly stated. 

2 For a concise statement of Funk’s views see his latest considerable work 


Didasc. et Const. Apostolorum, vol. τ (1905), p. xiii. 
ὁ Funk thought that ‘Ep.’ formed a real step between ‘A. ©.’ viii and 
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Funk’s view has been accepted substantially by such authori- 
ties as Harnack! and Bardenhewer’. 

The third view which calls for notice is that of Dr John 
Wordsworth. He held, if I understand him rightly, that all and 
several of the above four documents, and likewise the ‘ Testament 
of our Lord, were derived immediately from a lost document— 
the ‘Lost Church Order.” This is, in the main, the view of 
Dr Maclean in his Ancient Church Orders* (see pp. 142-144); 
but he thinks it probable that some of the existing orders may 
not have been directly based on the lost original (pp. 146-7), and 
he shares Achelis’s view that ‘Const. per H.’ (=‘ Epitome’) is an 
abbreviation of an earlier text of ‘ Apost. Const.’ viii (7b. p. 154). 
Dr Wordsworth’s hypothesis of a lost source for all our documents 
seems also to underlie an interesting article recently contributed 
to the Journal of Theological Studies* by Dr W. H. Frere. 


The purpose of what now follows is to suggest a reconsidera- 
tion of these opinions, with a view to determining whether any 
one of them can be accepted as it stands, or whether there may 
not be elements of truth and error in them all. The essay, how- 
ever, has a limited scope. A comparative study of the whole 
contents of the various documents would call for an elaborate work 
of several hundreds of pages. This 1 am not prepared to undertake. 
My present plan is to take only certain passages and submit them 
to examination, in the hope that some clear indications will emerge 
as to the manner of interdependence of the documents as wholes. 


‘Eg. C.0.’; but he had to suppose that in certain places, where it lacks some 
matter common to ‘A.C.’ and ‘Eg. C. O.,’ it is defective: see op. cit. τὶ p. xx: 
‘Epitome in duobus locis, ubi lacunam habet, e Constitutionibus apostolorum sup- 
plenda est.’ 

1 Chronologie vol. 11 (1904), pp. 507, 512. 

2 Patrology (English trans. 1908), pp. 354-356. Cf. Gesch. ἃ. altkirch. Lit. 
(1903) m 543. 

3 In the series of ‘ Cambridge Liturgical Handbooks,’ 1910. 

4 Vol. xvi p. 323 ff. (April, 1915), under the title ‘ Early Ordination Services.’ 
He says (p. 369): ‘It is quite possible that (except in the case of mere versions) 
no one of the existing documents is derived directly from any other. A number 
of documents representing different stages and filiations must have disappeared.’ 


CHAPTER I 


THE BISHOP'S ORDINATION PRAYER 


THE first and chief of the passages which I select for examina- 
tion is the prayer for the ordination, or consecration, of a bishop. 
This occurs in all the documents which embody, in some form, 
that ‘common’ matter which the late Bishop of Salisbury traced 
to a ‘Lost Church Order.’ In referring to these documents I shall 
henceforth employ the following abbreviations : 

C. H. = ‘Canons of Hippolytus.’ 

Kg. C. O. =‘ Egyptian Church Order.’ 

A. C. =‘ Apostolic Constitutions.’ 

Kp. = ‘ Epitome,’ otherwise ‘Constitutiones per Hippolytum.’ 

Test. = ‘ Testament of our Lord.’ 

I begin by giving a synopsis of the bishop’s ordination prayer 
in six columns, in such a way as to shew at a glance what is and 
what is not contained in each of the texts. As already stated, the 
Coptic and Arabic versions of Eg. C. O. have not the ordination 
prayers, which therefore are represented only by the Ethiopic and 
Latin versions. For the Ethiopic I use Mr Horner's translation 
(Statutes of the Apostles, p. 138). It needs to be pointed out, 
however, that in his text Mr Horner prints a late, because a 
complete, manuscript, which requires to be controlled by some 
earlier and better copies, the readings of which are recorded in the 
Collations at the end of his book’. The chief points in this prayer 
at which the text calls for correction are indicated at pp. 22 ff. 
below. For the Latin I use, of course, Hauler’s edition (p. 103); 
for C. H., the revision of Haneberg’s Latin translation made for 

[Continued on p. 20. 


1 See his Introduction, pp. xxxvi-xxxvii. The ms actually printed is called a.; 
the earliest and best mss are b., e., and v. (the ms used by Ludolf). 
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Eg. C. O. (Eth.) © 
(1) 


(2) 


(3) See (11) below 


(4) 


(5) God, the Father of our 
Lord Jesus Christ, 


(6) 


(7) Father of mercies and 
God of comforts, 

(8) who dwelt with the 
lofty 


(9) 


(10) and (yet) sees the 

humble, 

(11) and who knew all be- 
fore it came to pass: 

(12) 


(13) thou gavest an ordi- 
nance to the church, 

(14) by the word of thy 
QTAace ; 

(15) 


Eg. C. O. (Lat.) 


See (11) below 


Deus et pater domini 
nostri Iesu Christi, 


pater misericordiarum et 
Deus totius consolationis, 
qui in excelsis habitas 


et humilia respicis, 


qui cognoscis omnia, ante- 
quam nascantur, 


tu, qui dedisti terminos in 
ecclesia 
per verbum gratiae tuae, 


C. Hi 


See (11) below 


O Deus, pater domini. 
nostri Iesu Christi, 


pater misericordiarum et 
Deus totius consolationis, 
qui habitat in altis 


et humilia respicit, 
qui novit omnia, ante- 
quam fiant; 


tu, qui constituisti fines 
ecclesiae, 
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Ep. 


See (11) below 


Ὃ θεὸς καὶ πατὴρ τοῦ 
κυρίου ἡμῶν ‘Inood Χρισ- 
τοῦ, 


ὁ πατὴρ τῶν οἰκτιρμῶν καὶ 
θεὸς πάσης παρακλήσεως, 
ὁ ἐν ὑψηλοῖς κατοικῶν 


καὶ τὰ ταπεινὰ ἐφορῶν, 

ὁ γινώσκων τὰ πάντα πρὶν 
γενέσεως αὐτῶν" 

σὺ ὁ δοὺς ὅρους ἐκκλησίας 


διὰ λόγου χάριτός σου, 


en A 


Ὃ ὦν, δέσποτα κύριε ὁ 
θεὸς ὁ παντοκράτωρ, ὁ μόνος 
ἀγέννητος καὶ ἀβασίλευτος, 
ὁ ἀεὶ ὧν καὶ πρὸ τῶν αἰώνων 
ὑπάρχων, ὁ πάντη ἀνενδεὴς 
καὶ πάσης αἰτίας καὶ γενέ- 
σεως κρείττων, ὁ μόνος ἀλη- 
θινός, ὁ μόνος σοφός, ὁ ὧν 
μόνος ὕψιστος, ὁ τῇ φύσει 
ἀόρατος, οὗ ἡ γνῶσις ἄναρ- 
χος, ὁ μόνος ἀγαθὸς καὶ 
ἀσύγκριτος, 


ὁ τὰ πάντα εἰδὼς πρὶν γενέ- 
σεως αὐτῶν, 

ὁ τῶν κρυπτῶν γνώστης, ὁ 
ἀπρόσιτος, ὁ ἀδέσποτος" 

ὁ θεὸς καὶ πατὴρ τοῦ 
μονογενοῦς υἱοῦ σου τοῦ 
θεοῦ καὶ σωτῆρος ἡμῶν, 

ὁ δημιουργὸς τών ὅλων δι’ 
αὐτοῦ, ὁ προνοητής, ὁ κηδε- 
μών, 

ὁ πατὴρ τῶν οἰκτιρμῶν καὶ 
θεὸς πάσης παρακλήσεως, 
ὁ ἐν ὑψηλοῖς κατοικῶν 


καὶ τὰ ταπεινὰ ἐφορῶν" 


See (3) above 


av ὁ δοὺς ὅρους ἐκκλησίας 


διὰ τῆς ἐνσάρκου παρουσίας 
τοῦ Χριστοῦ σου 

ὑπὸ μάρτυρι τῷ παρακλήτῳ 
διὰ τῶν σῶν ἀποστόλων καὶ 
ἡμῶν τῶν χάριτι σῇ παρε- 
στώτων ἐπισκόπων, 


Test. 


O God, who hast done 
all things in power, and 
hast established them, and 
hast founded the inhabited 
world in reason, and hast 
adorned the crown of all 
things which were made 
by thee; who hast given 
to them to keep thy com- 
mandments in fear; who 
hast bestowed upon us the 
understanding of the truth, 
and hast made known 
unto us that good Spirit 
of thine; who didst send 
thy beloved Son, the only 
Saviour, without spot, for 
our salvation ; 

See (11) below 


O God and Father of 
our Lord Jesus Christ, 


Father of mercies and God 
of all comfort, 

who in the pure heights 
dost dwell eternally, 
who art high and ador- 
able, dreadful and great; 
who seest all things, 


who knowest all things 
before they are, 

with whom all things were 
before they were [made]; 
who gavest illumination 
to the church 

by the grace of thy only- 
begotten Son, 
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Eq. C. Ο. (Eth.) 
thou who foreordain- 
edst 
originally 
a family of right- 
eous men; 


(16) 


(17) 
(18) 


(19) 


(20) 


(21) from Abraham 
(22) 


(23) 


(24) thou ordainedst 
judges and priests; 


(25) 
(26) 


(27) and thou didst not 


* 


leave thy sanctuary 

without ministers ; 
(28) and ever since the 

creation of the world 
(29 


(30) thou hast desired to 
be glorified in the 
(place) which thou 
chosest. 

(31) 


(32) Cf. (51) below 


Eg. C. O. (Lat.) 
praedestinans 


ex principio 
genus iustorum 


(?ab) Abraham, 


principes et sacerdotes 


constituens 


et sanctum tuum sine 
ministerio non derelin- 
quens, 

ex initio saeculi 


bene tibi placuit in his, 
quos elegisti, praedicari?: 


Cf. (51) below 
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C. H. 
cuius imperio fit 


ut ex Adamo perseveret 
genus iustum 


ratione huius episcopi, qui 
est magnus Abraham!; 


qui praelaturas et princi- 
patus constituit ; 


respice super N., servum 
tuum, 


1 Riedel (p. 201), with a better sense, ‘through that Bishop who is the Mighty 


One of Abraham.’ 


2 Probably read ‘(laud)ari.’ 
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Ep. 
ὁ mpoopicas τε 


ἀπ’ ἀρχῆς. 
γένος δίκαιον 


ἐξ ᾿Αβραάμ, 


ἄρχοντάς τε καὶ ἱερεῖς κατα- 
στήσας, 


τό τε ἁγίασμά σου μὴ κατα- 
λιπὼν ἀλειτούργητον, 


ὁ ἀπὸ καταβολῆς κόσμου 


εὐδοκήσας ἐν οἷς ἡρετίσω 
δοξασθῆναι, 


Cf. (51) below 


Ae Ge 
ὁ mpoopicas 


ἐξ ἀρχῆς 


ἱερεῖς εἰς ἐπιστασίαν λαοῦ 
σου, "ABed ἐν πρώτοις, Σὴθ 
kal’ Ἐνὼς καὶ Ἐνὼχ καὶ Νῶε 
καὶ Μελχισεδὲκ καὶ ᾿Ιώβ᾽ 

ὁ ἀναδείξας ᾿Αβραὰμ 


καὶ τοὺς λοιποὺς πατριάρχας 
σὺν τοῖς πιστοῖς σου θερά- 
πουσιν Μωῦσεϊ καὶ ᾿Ααρὼν 
καὶ ᾿Ελεαζάρῳ καὶ Φινεές, 
ὁ ἐξ αὐτῶν 
προχειρισάμενος ἄρχοντας 
καὶ ἱερεῖς ἐν τῇ σκηνῇ τοῦ 
μαρτυρίου, 

ὁ τὸν Σαμουὴλ ἐκλεξάμενος 
εἰς ἱερέα καὶ προφήτην, 


ε “ιν , > ; 
ὁ τὸ ἁγίασμά σου ἀλειτούρ- 
γητον μὴ ἐγκαταλιπών, 


ὁ εὐδοκήσας ἐν οἷς ypeTiow 
δοξασθῆναι" 


Cf. (51) below 


Test. 
having foreordained 


from the beginning 

those who delight in just 
things, 

and do those things that 
are holy, to dwell in thy 
habitations ; 


who didst choose Abra- 
ham, 

who pleased thee by his 
faith [cf. Heb. xi 8], and 
didst translate holy Enoch 
[cf. Heb. xi 5] to the 
treasure-house of life; 


who hast ordered princes 
and priests in thine upper 
sanctuary ; 


O Lord, who didst call 
[them ]to praise and glorify 
the name of thee and of 
thy Only-begotten in the 
place of thy glory; O Lord 
God, who before the foun- 
dation of the world 

didst not leave thine upper 
sanctuary withouta minis- 
try, 

and also since the foun- 
dation of the world 
hast adorned and glorified 
thy sanctuaries [on earth] 
with faithful princes and 
priests [cf. (24) above], 
after the pattern of thine 
[own] heaven; 

thou, Lord, even now [ef. 
(33) below] also art well 
pleased to be praised, 


and hast vouchsafed that 
there should be princes 
for thy people: 

Of. (51) below 
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Eg. C. O. (Eth.) 
(33) And now 
(34) 


(35) pour out from thee 
the might 

(36) of the Holy Spirit, 

ra which thou gavest 


38) to thy beloved Son 
Jesus Christ, 


tio) which thou grantest 


40) to us! the holy 
apostles, 

(41) 

(42) thy helpers in thy 


church 

(working) with the 
plough of thy cross 
(44) and in the place 
(45) of thy holiness— 


(46) 


(43) 


(47) to thee be glory and 
praise unceasingly to 
thy name. 


(48) 


(49) Give, (thou) knower 
of the heart, (Fa- 


ther,)? 

(50) and send the Holy 
Spirit® 

(51) upon thy servant 

(52) whom thou hast 
chosen for the pon- 
tificate, 


(53) 


1 See below, p. 23. 
3 See on this p. 25 below. 


Eg. C. O. (Lat.) 
nhune 


effunde eam _ virtutem, 
quae a te est, 


principalis spiritus, 
quem dedisti 


dilecto filio tuo Iesu 
Christo, 


quod donavit 
sanctis apostolis, 


qui constituerunt eccle- 
siam 


per singula loca, 


sanctificationem tuam, 


in gloriam et laudem in- 
deficientem nomini tuo, 


Da, cordis cognitor pater, 


super hune servum tuum, 
quem elegisti ad episco- 
patum, 


Ci Et 


tribuens virtutem tuam 


et spiritum efficacem ; 
quem tribuisti 

sanctis apostolis [see (40)] 
per dominum nostrum 
Iesum Christum filium 
tuum unicum; 


See (38) above 


illis, qui fundaverunt ec- 
clesiam 


in omni loco 


ad honorem et gloriam 
nominis tui sancti. 


Quia tu cognovisti cor 
uniuscuiusque, concede 


illi [see (32) above], 


ut ipse sine peccato videat 4 
populum tuum, 


2 See below, p. 25. 
4 Riedel ‘ pascat.’ 
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Ep. 
καὶ νῦν 


ἐπίχεε τὴν παρὰ σοῦ δύνα- 
μιν 


τοῦ ἡγεμονικοῦ πνεύματος, 


ὅπερ [see (38)] 

διὰ τοῦ ἠγαπημένου σου 
παιδὸς ᾿Ιησοῦ Χριστοῦ δε- 
δώρησαι [see (39)] 


See (38) above 
τοῖς ἁγίοις σου ἀποστόλοις, 


οἱ καθίδρυσαν τὴν ἐκκλη- 
σίαν 


κατὰ τόπον 
ἁγιάσματός σου 


εἰς δόξαν καὶ αἷνον ἀδιά- 
λειπτον τοῦ ὀνόματός σου. 


καρδιογνῶστα πάντων, δὸς 


ἐπὶ τὸν δοῦλόν σου τοῦτον, 
ὃν ἐξελέξω εἰς ἐπισκοπήν 


4. G, 
αὐτὸς καὶ νῦν 
μεσιτείᾳ τοῦ Χριστοῦ σου 
δι᾽ ἡμῶν 


ἐπίχεε τὴν δύναμιν 


τοῦ ἡγεμονικοῦ σου πνεύ- 
ματος, 

ὅπερ διακονεῖται 

τῷ ἠγαπημένῳ σου παιδὶ 
Ἰησοῦ Χριστῷ, 


ὅπερ ἐδωρήσατο γνώμῃ σου 
τοῖς ἁγίοις ἀποστόλοις σου 
τοῦ αἰωνίου θεοῦ" 


δὸς [see (49)] ἐν τῷ ὀνόματί 
σου, 


καρδιογνῶστα θεέ, 


ἐπὶ τὸν δοῦλόν σου τόνδε, 
ὃν ἐξελέξω εἰς ἐπίσκοπον, 


Test. 
Cf. (30) above 


cause to shine forth and 
pour out understanding, 
and the grace which is 
from 

thy princely Spirit, 


which thou didst deliver 
to thy beloved Son Jesus 
Christ; 


give wisdom, O God, 
[give] reasoning, strength, 
power, unity of spirit to 
do all things by thy co- 
operation [lit. ‘work’]. 
Give the Spirit which is 
thine, O holy God; 
send to thy holy and pure 
church, 


and to every place 
which singeth to thee 
‘Holy,’ 

Him who was given to 
thy Holy One [ef. (36)— 
(38) above}; 

and grant, O Lord, that 
this thy servant may please 
thee for doxology, and for 
laud without ceasing, 

O God, for fitting hymns 
of praise, and for suitable 
time, for acceptable pray- 
ers, for faithful asking, 
for an upright mind, for a 
meek heart, for the work- 
ing of life and of meekness 
and of truth, for the know- 
ledge of uprightness. 

O Father, who knowest 
the hearts, [grant] 


to this thy servant 
whom thou hast chosen 
for the episcopate, 
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Eg. 6. O. (Eth.) 
(54) that he may feed thy 
flock 


(55) and minister as priest 
tothee without blame, 
serving thee 

(56) 


57) by day and night, 


supplicating to see 
thy face worthily ; 


that he may offer 
thine oblation 


in thy holy Church 


ἢ 
4) See (57) above 
5) See (81) below 
6) 

) 


in the Holy Spirit of 

the priesthood, 

(68) having authority to 
forgive sin 

(69) according to thy com- 

mandment, 

(and) give the ordi- 

nation of thy ordi- 

nance, 


) 
(72) and loose all bonds 
of iniquity, 


(74) according to the au- 
thority which thou 
gavest to thine apo- 
stles ; 

(75) and that he may 
please thee with 
gentleness and purity 
of heart, 

(76) 


Eg. C. O. (Lat.) 


pascere gregem sanctam 
tuam 


et primatum  sacerdotii 
tibi exhibere, sine reprae- 
hensione servientem 


noctu et die, 
incessanter 
repropitiari vultum tuum 


et offerre dona 


sanctace) ecclesiae tuae, 


See (57) above 
See (81) below 


spiritu! primatus sacer- 
dotii 

habere potestatem dimit- 
tere peccata 

secundum mandatum 
tuum, 

dare sortes secundum 
praeceptum tuum, 


solvere etiam omnem col- 
ligationem 


secundum potestatem, 
quam dedisti apostolis, 


placere autem tibi in man- 
suetudine et mundo corde, 


1 The ms has ‘spm ’ 


C. H. 


ut mereatur pascere gre- 
gem tuum magnum sa- 
crum. 


Effice etiam, ut mores 
eius sint superiores omni 
populo sine ulla declina- 
tione. Effice etiam, ut 
propter praestantiam illi 
ab omnibus invideatur, et 
accipe orationes eius 

See (64) below 


et oblationes eius, quae 
tibi offeret 


die noctuque, 

et sint tibi odor suavis. 
Tribue etiam illi, o do- 
mine, 

episcopatum et spiritum 
clementem 

et potestatem ad remit- 
tenda peccata ; 


et tribue illi facultatem 

ad dissolvenda omnia 
vincula iniquitatis dae- 
monum, 

et ad sanandos omnes 
morbos, et contere Sa- 
tanam sub pedibus eius 
velociter [Rom. xvi 20], 
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Ep. 
σου τὴν ἁγίαν, 


καὶ ἀρχιερατεύειν σοι ἀμέμ- 
πτως, λειτουργοῦντα 


νυκτὸς καὶ ἡμέρας, 
ἀδιαλείπτως τε 
ἱλάσκεσθαι τῷ προσώπῳ σου 


καὶ προσφέρειν σοι τὰ δῶρα 


τῆς ἁγίας σου ἐκκλησίας 


See (57) above 
See (81) below 


καὶ τῷ πνεύματι τῷ ἀρχιε- 
ρατικῷ 
ἔχειν ἐξουσίαν ἀφιέναι ἁμαρ- 
τίας 

‘ \ > Pi 
κατὰ τὴν ἐντολήν σου, 


διδόναι κλήρους κατὰ τὸ 
πρόσταγμά σου, 


λύειν τε πάντα σύνδεσμον 


κατὰ τὴν ἐξουσίαν ἣν ἔδωκας 
τοῖς ἀποστόλοις, 


εὐαρεστεῖν τε σοὶ ἐν πραό- 
τητι καὶ καθαρᾷ καρδίᾳ, 


A.C, 


ποιμαίνειν τὴν ἁγίαν σου 
ποίμνην 


καὶ ἀρχιερατεύειν σοι, ἀμέμ.- 
πτως λειτουργοῦντα 


νυκτὸς καὶ ἡμέρας 


καὶ ἐξιλασκόμενόν σου τὸ 
πρόσωπον, 

ἐπισυναγαγεῖν τὸν ἀριθμὸν 
τῶν σωζομένων 

καὶ προσφέρειν σοι τὰ δῶρα 


““ e > , 
τῆς ἁγίας σου ἐκκλησίας. 


See (57) above 
See tan below 

δὸς αὐτῷ, δέσποτα παντο- 
κράτορ, διὰ τοῦ Χριστοῦ σου 
τὴν μετουσίαν τοῦ ἁγίου 
πνεύματος, 

ὥστε ἔχειν ἐξουσίαν ἀφιέναι 
ἁμαρτίας 

κατὰ τὴν ἐντολήν σου, 
διδόναι κλήρους κατὰ τὸ 
πρόσταγμά σου, 


λύειν δὲ πάντα σύνδεσμον 


κατὰ τὴν ἐξουσίαν ἣν ἔδωκας 
τοῖς ἀποστόλοις, 


εὐαρεστεῖν δέ σοι ἐν πραό- 
τητι καὶ καθαρᾷ καρδίᾳ, 


ἀτρέπτως, ἀμέμπτως, ἀνεγ- 
κλήτως 


Test. 
to feed thy holy flock, 


and to stand at the head 
of the priesthood without 
fault, ministering to thee 


day and night; 


grant that thy face may 
be seen by him; 


vouchsafe, O Lord, that 
he may offer to thee the 
offerings 
of thy holy Church 
carefully with all fear; 
See (57) above 
See (81) below 
bestow upon him that he 
may have 
thy powerful spirit 


to loose all bonds, 


as thou didst bestow on 
thy apostles, 


to please thee in meek- 
Ness ; 
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Eg. C. O. (Eth.) 
(77) 


78) offering to thee 
79) 


(80) 


(81) a sweet savour, 


(82) through thy Son 
Jesus Christ, through 
whom to thee be 
glory and might and 
honour, to the Father 


Eg. C. O. (Lat.) 


offerentem tibi 


odorem suavitatis 


per puerum tuum Iesum 
Christum, per quem tibi 
gloria et potentia et honor, 
patri et filio cum spiritu 
sancto, et nunc et in sae- 
cula saeculorum. Amen. 


C. ὁ 


See (65) above 


per dominum nostrum 
Iesum Christum, per quem 
tibi gloria cum ipso et 
spiritu sancto in saecula 
saeculorum. Amen. 


and the Son and the 
Holy Spirit in thy 
holy church now and 
always and for ever 
and ever. Amen. 


Continued from p. 11.] 

Achelis by H. Vielhaber (Die Canones Hippolyti, p. 42); for Hp. 
and A. C., Funk’s edition (in Didasc. et Const. A post.) vol. 11 p. 78 
and vol. I p. 474 respectively?; for Test., Cooper and Maclean’s 
translation, p. 65. 


With this synopsis before us we may begin to study the 
relations subsisting between the different documents, in so far 
as they may be indicated by the parallel texts of the bishop's 
ordination prayer. There are reasons which make it desirable to 
begin by considering the Ep. text in its relation to the text of 
Eg. C. O. 


1 After canon xix Achelis alters the order of the text considerably; but this does 
not affect the bishop’s prayer, which falls in can. iii. I have thought it more satis- 
factory to employ a version made directly from the Arabic than to venture upon an 
English translation of Riedel’s German. This latter, however, is constantly kept 
in view; and I shall make it my aim to base no argument on any text of the Latin 
of which the point, for which it is cited, is not substantially borne out by Riedel’s 
version. 

2 Whenever these two documents are cited in the following pages the references 
given are to Funk’s edition, which has now superseded all others. 
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Ep. 


προσφέροντά σοι 


ὀσμὴν εὐωδίας 


διὰ τοῦ παιδός σου ᾿Τησοῦ 
Χριστοῦ, τοῦ κυρίου ἡμῶν, 
μεθ᾽ οὗ σοι δόξα, κράτος, 
τιμὴ σὺν ἁγίῳ πνεύματι νῦν 
καὶ ἀεὶ καὶ εἰς τοὺς alwvas 
τῶν αἰώνων ἀμήν. 


A. C. 


προσφέροντά σοι 


καθαρὰν καὶ ἀναίμακτον 
θυσίαν, ἣν διὰ Χριστοῦ 
διετάξω, τὸ μυστήριον τῆς 
καινῆς διαθήκης, 

εἰς ὀσμὴν εὐωδίας 


διὰ τοῦ ἁγίου παιδός σου 
᾿Ιησοῦ Χριστοῦ τοῦ θεοῦ 
καὶ σωτῆρος ἡμῶν, dv’ οὗ 
σοι δόξα, τιμὴ καὶ σέβας ἐν 
ἁγίῳ πνεύματι νῦν καὶ ἀεὶ 
καὶ εἰς τοὺς αἰῶνας τῶν 
, > ; 
αἰώνων... Αμήν. 


Test. 


fill him full of love, 
knowledge,understanding, 
discipline, _ perfectness, 
strength, and a pure heart 
[cf. (75)], when he prayeth 
for the people, and when 
he mourneth for those who 
commit folly and draweth 
them to [receive] help; 
when he offereth to thee 
praises and thanksgivings 
and prayers 


for a sweet-smelling sa- 
vour 

through thy beloved Son, 
our Lord Jesus Christ, by 
whom to thee praise and 
honour and might, with 
the Holy Ghost, both be- 
fore the worlds, and also 
now, and at all times, 


and for ever and ever 
without end. Amen. 


i. Ep. in relation to Eg. C. O. 


If we compare Ep. with the Latin version of Eg. C. O., we are 
forced to recognize that the prayers in these two columns are 
identical ; and further, that the Latin is nothing else than a literal 
translation of the Greek text in Ep. The only differences which 
do not readily admit of explanation as mere accidental ‘variae 
lectiones’ are those at nos. (37)—(39), (49), (54), and (82)—the 
doxology. On these passages some observations will be offered 
later, in the Additional Notes (see pp. 150-154). 

As regards the correspondence between the Latin and the 
Ethiopic, it is equally clear that these two versions give essentially 
the same prayer. But it has already been observed that the text 
of the Ethiopic which Mr Horner prints and translates follows an 
inferior manuscript and needs to be controlled by his collation of 
some earlier and better copies!. 


1 See p. 11 above, and note 1 there. 
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Notes on Mr Horner’s text and variants. 


The following notice of the chief variants of Mr Horner’s other 
MSs will, when the variants are considered in conjunction with the 
“evidence supplied by the parallel documents, serve to indicate 
more clearly the true relation of the Ethiopic to the Latin version 
of the bishop’s prayer and, consequently, to the Greek text found 
in Ep. 

1. At no. (5) of the synopsis all the Mss, apparently (Mr 
Horner says, ‘L [= Ludolf’s text] etc.’), except that in the text, add 
‘and our Saviour’ after ‘our Lord.’ This can hardly represent an 
original Greek reading, since the additional words occur in none 
of the parallel documents (except A. C.), which all follow the 
scriptural form of the phrase (2 Cor. i 3); yet the addition 
probably got into the Ethiopic text at a fairly early stage of its 
history, and it may be only by an accident of omission that the 
one inferior MS in the text has got back to the reading of the 
original Greek. 

2. At nos. (33)-(36) the meaning of nearly all the remaining 
MSS appears to be as follows: ‘And now pour out from thee the 
might of the Spirit, the judge’! Ludolf translates the last ex- 
pression ‘ virtutem Spiritus principalis’; and it is evident that ‘of 
the judge’ stands for ἡγεμονικοῦ (Ps. 1 14), which we find in A. C. 
and Ep. The same word is represented ins Hauler’s Latin by 
‘principalis, in Test. by ‘princely, and in C. H. by ‘efficacem.’ It 
is evident then that the reading ‘of the judge, though it does not 
appear in the text, must be original. 

Instead of ‘pour out from thee’ one Ms (v.) has ‘ which is upon 
thee.’ Here the presence of the relative points to the τὴν παρὰ 
σοῦ δύναμιν of Ep., of which the Latin ‘eam virtutem quae a te 
est’ is a literal rendering. It may be noticed that all the Mss 
except that followed in the text agree with the other Church 

1 Or, possibly: ‘And now pour out from thee the might of the judge, the 
Spirit.’ As I do not understand Ethiopic, I cannot be quite sure here in what 
order the variants in Mr Horner’s English collation are to be substituted in the 
translation so as to get a continuous version of any one of the mss collated. The 
collation of the passage is as follows: ‘line 2, from thee] which is upon thee, 


L. v.; which is without thee and from thee, d. 3, might] +of the judge, 
L. ete. Holy om. L. ete.’ 


ee ... 
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Orders in omitting ‘holy’ before ‘Spirit’: that epithet can, of 
course, have no place beside the true reading ‘of the judge’ 
(= ἡγεμονικοῦ). 

3. At no. (40) the pronoun ‘us’ has no support in any of the 
other Mss, or in the parallel documents; and thus we are enabled 
to eliminate an appearance of apostolic pretence attaching to Kg. 
C. O. in the text’. 

In nos. (40)-(42) the printed text reads: ‘to us the holy 
apostles, thy helpers in thy church. We have already disposed of 
the pronoun ‘us.’ For the rest, all the remaining Mss read here : 
‘to thy holy apostles of the church.’ Thus ‘thy helpers’ has only 
the authority of the text Ms. Again the other Mss are supported 
by the Latin, Ep. and C. H. in reading ‘the church’ instead of 
‘thy church’; but in reading ‘the holy apostles’ instead of ‘thy 
holy apostles’ the text seems superior, since it is not our Lord 
that is addressed here, or elsewhere, in the prayer. The Latin 
and C. H.—at no. (40)—have ‘the’; but Ep. and A. C. have ‘thy.’ 
The case is obviously one in which variants might easily arise. 

At no. (44) again the better Mss read ‘in each place’ for ‘in 
the place’ (text); and in this they are supported by the Latin (‘per 
singula loca’), by C. H. (‘in omni loco’) and by Ep. (κατὰ τόπον). 

At no. (43) all the Ethiopic Mss (including the one followed in 
the text) have a very singular clause which is not found in the 
Latin nor in any of the parallel documents, viz. ‘with the plough 
of thy cross.” Before this reading is considered it will be well to 
attempt a reconstruction, on the basis of the evidence cited above, 
of the whole context in which it stands—nos. (83)—(45)—and _ to 
place opposite to this the text of the Latin version. 


(2) And now pour out the might nune effunde eam virtutem, quae a 
that is upon thee of the princely spirit te est, principalis spiritus, 

(8) which thou gavest to thy be- quem dedisti dilecto filio tuo Iesu 
loved Son Jesus Christ, Christo, 

(y) which thou grante(d)st to the quod donavit sanctis apostolis, 
holy apostles 

(6) of the church qui constituerunt ecclesiam 

(ec) with the plough of thy cross, 

(¢) and in each place of thy holi- per singula loca, sanctificationem 
ness. tuam. 


1 Dr Frere (J. 7.8. April, 1915, p. 337) has failed to note Mr Horneyr’s collation 
at this point. 
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As far as (y) inclusive the two texts are in verbal agreement, 
except that at (y) the Ethiopic has (against the sense of the con- 
text) the second person (‘grantest’) instead of the third (‘donavit’). 

At (δ), (e) the Ethiopic would seem to have lost a verb— 
unless, indeed, this is represented by ‘the helpers of thy church,’ 
found in Horner’s text ms—for the Latin ‘qui constituerunt 
ecclesiam’ has the support of C. H. (‘qui fundaverunt ecclesiam’) 
as well as of Ep. (ot καθίδρυσαν τὴν ἐκκλησίαν). Mr Horner 
supplies the verb after ‘church, thus: ‘(working) with the plough 
of thy cross.’ But Ludolf supplies differently; he translates, 
at (δ), ‘ut’ instead of ‘of,’ and puts ‘the church’ in the accusative, 
thus: ‘ut ecclesiam (colerent) aratro crucis tuae.’ This, if 
justifiable, is perhaps preferable, in view of the Latin, C. H. 
and Ep., to Mr Horner’s expedient; but I do not feel at all 
sure that the Ethiopic here admits of a true emendation on the 
basis of those other texts, and I am far from satisfied that any of 
our texts represents the original Eg. C. O. reading of the prayer 
at this point. The Ethiopic may be corrupt, but in the words 
‘with the plough of thy [?the] cross’ it may still preserve the 
remains of an original reading. The idea contained in these 
words is not only a striking but also a very early one, and one 
which, it might be thought, could hardly have been inserted in 
such a context as this by an Ethiopic editor or translator’, 


1 The plough as a symbol of the cross is met with in a well-known passage 
of Justin Martyr (1 Apol. c. 55; P. Gr. vr 412 8): yh δὲ οὐκ ἀροῦται ἄνευ αὐτοῦ (se. 
a figure of the cross). Compare also Minucius Felix (Octavius, 6. 29): ‘et cum 
erigitur iugum, crucis signum est.’ This, of course, is only one of many symbols 
of the cross which early Christians saw in natural objects or the implements and 
uses of daily life. Another such symbol was found in the outstretching of the 
hands in prayer: so Justin ib.; and Tertul. Apol. c. 30: ‘ Sic itaque nos ad Deum 
expansos ungulae fodiant, cruces suspendant...paratus est ad omne supplicium 
ipse habitus orantis Christiani’; and again Minucius Felix (loc. cit.): ‘et cum 
homo porrectis manibus Deum pura mente veneratur.’ This method of praying 
with hands outstretched was no doubt connected in thought with our Lord’s 
extension on the cross (as in two of the recently discovered Odes of Solomon—27 
and 42). Dr Wordsworth (op. cit. p. 28) with probability explains the σημεῖον 
ἐκπετάσεως ἐν οὐρανῷ of the Didache as an allusion to the crucifixion. Now all 
these ideas about the cross, while they were widely diffused in the early Church, 
were evidently closely connected and formed a single class. When therefore we find 
in the eucharistic prayer of Eg. C. O. the words ‘spreading out his hands for 
‘suffering’ (Eth.; Horner p. 140), ‘extendit manus cum pateretur’ (Hauler 
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4, At nos. (49)-(51) we have in Mr Horner’s text: ‘Give, 
(thou) knower of the heart, and send the Holy Spirit upon thy 
servant. ~The italicized words are not found in the Latin, Ep.,. 
C. H., A. C. or Test.; and all other mss of the Ethiopic except that 
which supplies the text have ‘and give upon thy servant.’ 

After ‘heart’ Ludolf adds the vocative ‘Father.’ Ludolf’s 
rendering is: ‘Da, 6 gnare cordium, Pater.’ This is also the reading 
of Hauler’s Latin: ‘Da, cordis cognitor pater. Test. too has ‘O 
Father, who knowest the hearts.’ But Ep. has δὸς καρδιογνῶστα 
πάντων. As the present passage is clearly a reminiscence of Acts i 
24, σὺ κύριε καρδιογνώστα πάντων ἀνάδειξον bv ἐξελέξω κτλ. (the 
election of Matthias), it seems probable that the πάντων of Ep. is 
a later accommodation to the wording of the scripture passage; for 
it is more likely that a scribe or editor would restore the biblical 
phrase than that he would alter it if already in his text. This 
being so, it is odd that C. H. alone! is in agreement with Ep. at 
this point, reading : ‘Quia tu cognovisti cor wniuscuiusque, concede.’ 

As regards the reading of the Ethiopic, ‘Father’ is not in 
Horner’s text. Now as the word is in Ludolf’s text” as well as 
in his translation, and as Mr Horner regularly records not only 
the readings of Ludolf’s Ms (v.) but also those of his printed text, 
it is puzzling to find that here he fails to record any variant to 
his own text, which omits the word’. Considering, then, that 
Ludolf’s text is supported by the Latin version and by Test., it 
seems probable that the reading ‘Father’ after ‘heart’ stands in 
other (if not in all other) Mss of the Ethiopic as well as in v. 
(Ludolf’s Ms), and is in fact the true reading; and so the omission 
of the word from Mr Horner’s text, translation and collation 
appears to be merely accidental. 

5. At no. (55) for ‘serving thee’ (text) Ludolf’s Ms reads 
‘serving, absolutely, as also the Latin, Ep. and A. ΟἹ. 


Ῥ. 106), it is tempting to regard them as merely a recurrence of the same set 
of ideas that is represented in the Ethiopic text of the bishop’s prayer by the 
expression ‘with the plough of thy cross.’ 

1 A. Ὁ. has altered ‘ Father’ to θεέ. 

2 This I have ascertained to be the case. 

3 Again I have ascertained that the word is absent from Horner’s Eth. text as 
well as from his translation. 
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6. At no. (57) Ludolf’s Ms again agrees with the Latin, Ep. 
and A. C, in the order ‘night and day,’ for ‘day and night’ (text). 
The latter order is found in C. H.—at no. (64)—and Test. 

These notes, though not exhaustive, may serve to indicate a 
probability that the already close agreement between the Ethiopic 
and Latin texts of Eg. C. O. would, generally speaking, be found 
to be more and more close the more material we possessed for 
establishing the original text of either version. But even as 
things stand at present we are in a position to assert that Ep. and 
the Ethiopic and Latin texts of Eg. C. O. give one and the same 
prayer for the ordination of a bishop. 

It follows, that of the two documents Eg. C. O. and Ep. the 
later one (whichever be the later) has taken over the text of this 
prayer as it stood in the earlier. The question, which is the 
earlier and which the later document, will be considered in due 
course (see p. 45 below). The answer to that question can make 
no difference to the evident fact that both have this particular 
prayer in the same form and that, consequently, both here differ 
from, or agree with, the remaining documents (C. H., A. C. and 
Test.) in the same respects. Ep., then, gives us a text of that | 
original Greek which underlay the Latin and (ultimately) the 
Ethiopic version of this particular ordination prayer’. I shall 
accordingly treat Ep. as merely a third textual witness for that 
form of the prayer which is found in Eg. C. O. in Ethiopic and 
Latin; and in all discussions which turn on this prayer it is to be 
understood, unless otherwise stated, that the Ep. witness is included 
under the reference ‘Eg. C. O.’. 


ii. A. C. in relation to Eg. C. O. 


A careful examination of the synoptic table of the bishop’s 
ordination prayer which has been given above will, I think, 
establish the essential truth of the following proposition: that, as 
regards the text of that prayer, no two of the other documents 

1 The reader is particularly desired to remember that the identity of Eg. C. Ο. 
and Ep. here asserted extends only to the text of this prayer. This identity was 
recognized by Hauler, who, in editing the Verona Fragments, printed the Greek 


text of the prayer from Ep. opposite the Latin (op. cit. pp. 102-105) ; also by Achelis, 
Die Canones Hippolyti, p. 248. 
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anywhere agree together without also agreeing with Eg. C.O. This 
means, in the present case, that A. C. is in agreement with C. H. 
or Test. only in so far as either or both of these documents agree 
with Eg. C. O. 

But if we examine the synopsis a little more closely, we find 
further that A. C. has a quantity of matter in common with 
Eg. C. O. that is absent from C. H.1, or from Test.?, or from both 
C. H. and Test... Now it is evident that matter not found in C. H. 
or Test. could not have been transmitted through these documents 
from A. C. to Eg. C. O. or from Eg. C. O. to A. C.—nemo dat quod 
non habet. And hence we can conclude with certainty that neither 
C. H. nor Test. can have stood between A. C. and Eg. C. O. in a 
direct line of derivation, whether A. C. be placed first or third in 
the line. And it is clear, moreover, that this conclusion is valid 
not merely for the bishop’s ordination prayer, but for the docu- 
ments as wholes: if A. C. and Eg. C. O. have anywhere matter in 
common that is not shared by C. H. or Test., then C. H. or Test. 
cannot have stood between A. C. and Eg. C. O. 

It follows, either that A. C. and Eg. C. O. are directly related, 
in the sense that one was derived immediately from the other‘, 


1 Asat nos. (14), (27), (30), (33), (45), (52), (55), (59), (62), (69), (70), (74), (75), (78). 

2 As at nos. (39), (40), (68), (69), (70). 3 As at nos. (69), (70). 

4 Here, of course, we have to remember that Funk derived Eg. C. O. from A. C. 
through Ep. His reason for this was that the bishop’s ordination prayer and the 
passage on the appointment of a reader in Ep. agree with Eg. C. O. against A. C. 
He thought the Ep. form of the bishop’s prayer was shortened from the A. C. form, 
and that this shorter form became the basis of that in Eg. C.O. But we have 
now seen that the Ep. form is not only nearer to the Eg. C. O. form than to that 
of A.C., but is identical with it. Hence, to say that Eg. C. O. was here derived 
from A. C., or to say that Ep. was so derived, is the same thing. If it should 
appear that this Ep.-Eg. C. O. form was not derived from A. C., but vice’ versa, 
then Funk’s theory will have broken down—so far as this prayer is concerned. This 
question as to the relation between the A. C. and the Ep.-Eg. C. O. forms of the 
prayer is dealt with in what immediately follows. Funk’s other point—as regards 
the reader—will be considered later (see p. 46 ff.). As regards the expression 
‘derived immediately from,’ used above in the text, it may occur to some reader 
that I am here overlooking the possibility that some lost document may have stood 
between A.C. and Eg. C. 0. Buta moment’s reflexion will shew that the alterna- 
tive in question is in no way affected if we suppose any number of lost intermediaries 
between those two documents. The alternative supposes that a certain amount of 
matter has passed over from one of the documents to the other: how the passage 
was made is now a matter of indifference. 
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or that both are descended, if not immediately at least 
collaterally, from a lost document. We have then to enquire 
whether 

a. A. C. is based immediately on Eg. C. O.; or 

b. Eg. C. O. is based immediately on A. C.; or 

c. both are descended from some lost document. 

Of these hypotheses a. is substantially! that of Achelis; ὃ. is 
that of Funk*®; and ὁ. was (apparently) that of Dr Wordsworth. 
It will be convenient to deal first with b. 


Funk’s view. 


A glance at the synopsis of the bishop’s prayer will shew that 
A. C. has, distributed throughout the prayer, a considerable 
number of pieces not found in any of the parallel texts. We 
must now examine this matter peculiar to A. C. with a view to 
determining whether (in accordance with Funk’s view, that A. C. 
is the ultimate source of all the other documents) it is part of the 
original text of the prayer and has been omitted in the other 
Orders, or whether it be not perhaps of the nature of interpolation 
into an earlier form of the prayer, due to the compiler of A. C. 
As the author of A. C. is known to have very distinctive charac- 
teristics of style, language and ideas, and as we have ample 
material of his upon which to draw, a comparison of the peculiar 
passages in the prayer with other parts of his work—where he is 
not, so far as we know, merely transcribing from some earlier 
document—bids fair to provide some definite result. 

1. I begin with the opening passage, contained in nos. (1), 
(4), part of (5), and (6) of the synoptic table. This passage 
must be placed beside: one which occurs in the liturgy of 
A.C. viii, namely, at the beginning of the ‘Thanksgiving’ or 
‘ Preface.’ 


1 I say ‘substantially,’ because Achelis holds that A. C. viii has undergone 
some alteration from its original form—that in which it was first compiled on the 
basis of Eg. C. O. (see above, p. 9, note 1). 

As explained in note 4, p. 27. See also p. 9, and note 3 there. 

® No, (8) occurs in the other texts, but at a later point, viz. at no. (11), 
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Ordination prayer 
(A. 6. νἱῖϊ 4; Funk 1 p. 474.) 

(a) ‘O ὧν δέσποτα κύριε ὁ θεὸς ὁ 
παντοκράτωρ, 

(b) ὁ μόνος ἀγέννητος 

(c) See (l) below 

(4) καὶ ἀβασίλευτος, 

(ec) ὁ ἀεὶ ὧν καὶ πρὸ τῶν αἰώνων 
ὑπάρχων, 

(7) See (n) below 

(9) ὁ πάντη ἀνενδεὴς 

θὴ 

(i) καὶ πάσης αἰτίας καὶ γενέσεως 
κρείττων, 

(j) ὁ μόνος ἀληθινός, ὁ μόνος σοφός, 
ὁ ὧν μόνος ὕψιστος, 

(k) ὁ τῇ φύσει ἀόρατος], 

(1) οὗ ἡ γνῶσις ἄναρχος, ... 

(m) Cp. (Ὁ), (J), (1) above 


(n) ὁ ἀπρόσιτος, ὁ ἀδέσποτος... 


Preface of liturgy 
(A. C. viii; Funk 1 p. 496.) 

"Αξιον ws adnOds...dvupvely σε τὸν 
ὄντως ὄντα θεὸν τὸν πρὸ γενητῶν ὄντα,... 

τὸν μόνον ἀγέννητον 

καὶ ἄναρχον 

καὶ ἀβασίλευτον 

Cp. (a) above (τὸν πρὸ γενητῶν ὄντα) 


καὶ ἀδέσποτον, 

τὸν ἀνενδεῆ, 

τὸν παντὸς ἀγαθοῦ χορηγόν, 

τὸν πάσης αἰτίας καὶ γενέσεως κρείτ- 
τονα..... 

Cp. (m) below 


Cp. (m) below 

σὺ yap εἶ ἡ ἄναρχος γνῶσις, 

ἡ ἀΐδιος ὅρασις, ἡ ἀγέννητος ἀκοή, ἡ 
ἀδίδακτος σοφία, ὁ πρῶτος τῇ φύσει καὶ 
μόνος τῷ εἶναι... 


See (7) above 


Further striking parallels to the opening passage of the prayer 
of A. Ο are found in the prayer over the catechumens in vil 16 


(Funk 1 p. 480 1. 10 ff.): 


Ordination prayer 

(a) ὁ ὧν δέσποτα κύριε ὁ θεὸς ὁ 
παντοκράτωρ, ὁ μόνος ἀγέννητος... 

(b) See (d) below 

(c) ὁ μόνος dAnPuvds,... 

(d) ὁ ἀπρόσιτος... 

(6) ὁ θεὸς καὶ πατὴρ τοῦ μονογενοῦς 
υἱοῦ σου. 


Prayer for catechumens 


ε 


ὁ θεὸς ὁ παντοκράτωρ, ὁ ἀγέννητος 


καὶ ἀπρόσιτος, 

ὁ μόνος ἀληθινὸς θεός, 

See (Ὁ) above 

«ες Ἁ b an a a 

ὁ θεὸς καὶ πατὴρ τοῦ Χριστοῦ σου τοῦ 
μονογενοῦς υἱοῦ σου. 


Again, with (5)" and (6) of the prayer—o θεὸς καὶ πατὴρ τοῦ" 


μονογενοῦς υἱοῦ σου τοῦ θεοῦ καὶ σωτῆρος ἡμῶν, ὁ δημιουργὸς τῶν 
ὅλων δ᾽ αὐτοῦ, ὁ προνοητής, ὁ KnSeysv—compare A. C. viii 37 (Funk 1 
p- 544 1]. 18-19) ὁ τῶν ὅλων ποιητὴς διὰ Χριστοῦ καὶ κηδεμών ; and 
A. C. viii 40 (Funk 1 p. 548 1. 28) κύριε παντοκράτορ, δημιουργὲ 


1 The expression ὁ τῇ φύσει ἀόρατος is found in A. C. viii 15 (Funk 1 p. 520 
1.14). In A.C. vii 35 (Funk τ p. 432 1]. 10-15) we have the following coincidences 
with the language of the prayer above: ἀόρατος τῇ φύσει... οὗ ἀνενδεὴς ἡ ζωή,... 
ἀπρόσιτος ἡ κατοικία,...ἄναρχος ἡ γνῶσις. 

2 Thus far A. C. agrees with Eg. C. O. and the other texts. 
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τῶν ὅλων καὶ προνοητά, διὰ τοῦ μονογενοῦς σου παιδὸς Ἰησοῦ Χριστοῦ. 
The manner in which προνοητής and κηδεμών are introduced in 
these passages, additional as it is to an otherwise close agreement 
in sense and expression, will probably be recognized as in the 
highest degree distinctive. 

2. At no. (15)—a passage peculiar to A. C.1—we find the 
expression ὑπὸ μάρτυρι τῷ παρακλήτῳ. This conception of the 
Holy Spirit as ‘witness’ is one that runs through the Apostolic 
Constitutions : 

(a) In the Invocation of the liturgy (viii 12; Funk 1 p. 510 
1. 11) the Holy Spirit is called τὸν μάρτυρα τῶν παθημάτων τοῦ 
κυρίου ᾿Ιησοῦ". 

(8) In the prescriptions regarding baptism in A. ΟἹ iii 17 
(Funk 1 p. 211 1. 22) we read: τοῦ πατρὸς ἡ μνήμη ὡς αἰτίου καὶ 
ἀποστολέως, τοῦ πνεύματος ἡ συμπαράληψις ὡς μάρτυρος. This 
comes as an interpolation into the Didascalia, and is therefore due 
to the compiler of A. C. himself. 

(y) In A. Οἱ v 7 (Funk I p. 263 1. 10) we find: καὶ μαρτυρίᾳ 
πνεύματος, ὅς ἐστι παράκλητος. This is in connexion with our 
Lord’s command to baptize, and is another interpolation into the 
Didascalia. 

(δ) In A. C. vii 22 (Funk 1 p. 406 1]. 3-6)—again in con- 
nexion with the command to baptize—we read: εἰς τὸ dvoua...Tod 
ἀποστείλαντος TaTpos, τοῦ ἐλθόντος Χριστοῦ, τοῦ μαρτυρήσαντος 
παρακλήτου. This is an interpolation into the Didache. 

(e) Once more, in A. C. viii 46 (Funk 1 p. 558 1]. 7-8) it is 
said that those who disturb the established orders of the Christian 
ministry λυποῦσι δὲ καὶ TO πνεῦμα TO ἅγιον ἀκυροῦντες αὐτοῦ τὴν 
μαρτυρίαν. 

3. The next piece to be considered is that which constitutes 
most of nos. (20), (21) and (28). This introduces a number of 
Old Testament names, and the whole passage, except the single 
word ‘Abraham,’ is peculiar to A. C.*. With it is to be compared 


‘ I am, of course, dealing here exclusively with matter peculiar to the A. C. 
text of the prayer. 

2 This is based on 1 Pet. v 1; but there the ‘witness’ is St Peter himself: 
ὁ συνπρεσβύτερος καὶ μάρτυς τῶν τοῦ Χριστοῦ παθημάτων. 

° The presence of ‘Enoch’ in Test. at (22) seems to be independent of any 
influence of A. C. and to be immediately due to Heb. xi 5. 
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a passage from the liturgical Preface, which has already provided 
one remarkable literary parallel to the A. C. text of the bishop’s 
prayer. The reference is A. C. viii 12 (Funk 1 p. 502 1. 16 ff). 


Ordination prayer 


"ABedX ἐν πρώτοις, 


Σὴθ καὶ ᾿ΕΙνὼς καὶ Evax καὶ Νώε καὶ 
Μελχισεδὲκ καὶ ᾿Ιώβ᾽ 

ὁ ἀναδείξας ᾿Αβραὰμ...σὺν τοῖς πιστοῖς 
σου θεράπουσιν Μωῦσεϊ καὶ ᾿Ααρὼν καὶ 
᾿Ελεαΐάρῳ καὶ Φινεές... 


Liturgical Preface 

καὶ τοῦ μὲν " Αβελ... προσδεξάμενος τὴν 
θυσίαν,... 

τὸν Σὴθ καὶ τὸν ᾿Εἰνὼς προσελάβου 
καὶ τὸν ᾿ΕΙνὼχ μετατέθεικας...... 

ἀλλὰ ἀναδείξας τὸν ἅγιόν σου θερά- 
ποντα Μωύῦσῆν... τὸν ᾿Ααρὼν καὶ τοὺς ἐξ 
αὐτοῦ ἱερατικῇ τιμῇ ἐδόξασας. 


Compare also with the prayer passage A. C. vii 39 (Funk 1 
p. 440): τοὺς δὲ ἁγίους ἐδόξασεν... τὸν Σήθ, τὸν "Eves, τὸν Ἐνώχ, τὸν 
Noe, τὸν ᾿Αβραάμ...τὸν Μελχισεδὲκ καὶ τὸν Ἰὼβ καὶ τὸν Μωὺύσέα, 
Ἰησοῦν τε καὶ Χαλὲβ καὶ Swes τὸν ἱερέα. A similar list in 
A. C. ἢ 55 (Funk 1 p. 155) mentions in the following order Abel, 
Sem, Seth, Enos, Enoch, Noe, Lot, Melchisedek, Job, Moses, Jesus 
(son of Nun), Caleb, Phinees. We notice in all these passages the 
constant group Seth, Enos, Enoch, and the association of Job with 
Melchisedek in the ordination prayer and in the last two passages. 
The passage 11 55 is interpolated into the Didascalia. 

4. In no. (34) of the synopsis the words μεσιτείᾳ τοῦ Χριστοῦ 
σου δι᾿ ἡμῶν are peculiar to A.C. Compare with them: 

διὰ τῆς μεσιτείας τοῦ Χριστοῦ αὐτοῦ (viii 138; Funk 1 p. 514 
1. 16). 

διὰ τῆς μεσιτείας τοῦ μονογενοῦς σου υἱοῦ (viii 18; Funk 1 
p. 524 1. 8}. 

διὰ τῆς μεσιτείας τοῦ ἠγαπημένου παιδὸς αὐτοῦ Ἰησοῦ 
Χριστοῦ (vil 48; Funk 1 p. 594 Il. 1-2). 

5. With no. (00) -ἐπισυναγαγεῖν tov ἀριθμὸν τῶν σωΐζο- 
yévov—compare viii 8 (Funk 1 p. 484 ll. 8-.4), ἑνώσῃ καὶ συγ- 
καταλέξῃ αὐτοὺς μετὰ τῶν σωζομένων ; and ib. |. 14 τῆς μετὰ τῶν 
σωζομένων ἐπισυναγωγῆς. 

6. In no. (76) the adverbs ἀτρέπτως, ἀμέμπτως, ἀνεγκλήτως 
are found only in the A. C. text. These three adverbs, or the 
corresponding adjectives, occur together and in the same order 


1 This comes in the ordination prayer for a deacon; but there the clause is 
peculiar to the A. C. and Ep. texts, which are identical. 
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five times elsewhere in A. C. viii, viz. in c. 11 (Funk p. 492 1. 18); 
c. 12 (p. 514 1. 6); ¢ 18 (p. 524 1. 7); & 41 (p. 552 1.16); ο. 48 
(p. 592 1. 16). 

7. Just before the doxology, in no. (80), comes a passage, 
peculiar to A. C., which must be set alongside of two others in 
A. C. vill: 


Ordination prayer 


προσφέροντά cor” (viii 46; p. 562 1. 7) ἡμεῖς mpoce- 
νεγκόντες 
καθαρὰν καὶ ἀναίμακτον θυσίαν, ἣν κατὰ τὴν διάταξιν αὐτοῦ θυσίαν κα- 
διὰ Χριστοῦ διετάξω, θαρὰν καὶ ἀναίμακτον. 
τὸ μυστύριον τῆς καινῆς διαθήκης. (viii 12; p. 508 1. 21) τοῦτο τὸ 


μυστήριον τῆς καινῆς διαθήκης. 


8. Finally, there is the word σέβας in the doxology where 
the parallel texts, except C. H., have κράτος or its equivalent. 
The three ascriptions in A. C. are δόξα, τιμὴ καὶ σέβας. The 
Latin of Eg. C. O. has ‘gloria et potentia et honor,’ the Ethiopic 
‘glory and might and honour’; Ep. has δόξα, κράτος, τιμή. CC. H. 
has only ‘gloria.’ Now this avoidance of κράτος and use of 
σέβας is characteristic of the doxologies in A. C.: while σέβας is 
all but invariable, I find κράτος only in vii 494. Moreover the 
three ascriptions in the form and order δόξα, τιμὴ Kai σέβας are 
found seven times elsewhere in A. C. viii, viz. Funk 1 pp. 482 1. 27; 
484 1.15; 520 1. 5; 522 1, 24; 5241.9; 526 1 8; 532 1. 13; 
and in vii 47 (p. 456 1. 8). 

As a result of the investigation, just concluded, into the nature 
of the matter which is peculiar to A. C. in the prayer, I think 
that no one will demur to this further conclusion, that the Eq. C. O. 
text (identical, it will be remembered, with that of Ep.) could not 
conceivably have been derived by epitomization and alteration from 

1 This again is the deacon’s ordination prayer, and again the words in question 
are found there in none of the parallel documents except Ep. 
2 This much is in four of the parallel texts of the prayer. 

3. This refers (as in the ordination prayer) to the Eucharist, being introduced 
as part of the words of Institution. 

4 The prayer, in the doxology of which xpdros there occurs, is not one of the 
redactor’s own composing; it is found in St Chrysostom Hom. 55 in Matth. c, 5 
(P. Gr. tv 545 [561]) and also (as part of a grace before meat) in Ps.-Athanasius 


de Virginitate c. 12 (P. Gr. xxvm 265), and in both places it has κράτος in the 
doxology. See Funk’s note in loc, 
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the A.C. text. The evidence just collected renders it, to my mind, 
certain that A. €. does not give us an original form of the bishop’s 
prayer, but contains a large number of interpolations, and some 
alterations, introduced by the A. C. compiler himself into an earlier 
form of the prayer. The force of this evidence lies, it need hardly 
be said, not in the mere fact that the A. C. text of the prayer has 
a number of remarkable literary and other coincidences with the 
rest of A. C., but in the fact that these coincidences are confined 
to those parts of the prayer which are peculiar to the A. C. text. 
Any one who is inclined to question this may confidently be 
challenged to produce from the very considerable remainder of 
the A. C. text of the prayer (that which it has in common with 
Kg. C. O.) a single further parallel with the rest of A. C. which 
will bear comparison with one of the couple of dozen and more 
cited above. 

Unless, then, both A. C. and Eg, C. O. here rest upon some 
common lost source, it seems evident that the A. C. text is im- 
mediately derived from that found in Eg. C. O. and Ep.'. 


The ‘Lost Church Order’ 


Let us now take hypothesis c. (see p. 28 above)—that of 
Dr Wordsworth—and let us suppose that the Eg. C. O. and 
A. C. forms of the prayer both rest on a lost text. 

Any one who will look at the synopsis of the prayer already 
given can verify the following statement: that the whole of that 
matter in the A. C. teat which is not entirely peculiar to it is to be 
found also in the Eg. C. Ο.- Ερ. teat?, On the other hand it has 
just been shewn, as regards practically the whole of the peculiar 
matter in the A. C. text, that this is interpolation due to the 


1 It is further evident that if there is any truth in Achelis’s view, that the Ep. 
(here = Eg. C. O.) text of the prayer was drawn from an earlier form of A. C. viii 
than the existing one, it was the original compiler of A. C. himself who made the 
alterations to the present A. C. form of the prayer—in other words, the compiler of 
A. C. made a second edition of his eighth book. This is a point which does not 
seem to have been noticed by Achelis, and which it will be well to remember when 
we come to deal with the relation of Ep. to A. C. 

2 This is really contained in the proposition (verifiable by reference to the 
synopsis) that ‘no two of the other documents anywhere agree together [so far as this 
prayer is concerned] without also agreeing with Eg. C. O.’ (see p. 26 above), 


σ. 3 
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A. C. compiler. Now, as the sole ground for postulating a lost 
source of these documents is to account for their ‘common 
matter, and as we find in Eg. C. O. all the matter which the 
A. C. text of the bishop’s prayer has in common with any of our 
documents, I can only ask, Where is the necessity for postulating 
any source for the A. C. text of this prayer other than the Eg. C. O. 
text ? ; 

But it will naturally be asked, What of other parts of A. C. 
viii in which it has matter in common with one or other of the 
remaining documents? Can we in all such passages assert a 
similar dependence on Eg. C. O.? 

We have already seen (at p. 27 above) that neither C. H. nor 
Test. could have stood as an intermediate source between A. C, 
and Eg. C. O. It is therefore antecedently probable that the 
dependence of A. C. on Eg. C. O. which we have found in the case 
of the bishop’s ordination prayer extends to every part of A. C. viii 
which contains matter belonging to the cycle of documents we 
are considering. But we are not left with a mere probability. 
Achelis, who thoroughly examined the matter, asserts (op. cit. 
p. 27) that ‘there is not a word common to C. H. and A. C. viii 
that is not found in Eg. C. O. as well.” This statement I believe 
to be essentially true not only of A. C. in relation to C. H., but 
also of A. C. in relation to Test. Eg. C. O. is, so far as I can 
discover, the common measure of all matter shared by any two, or 
more, of the documents C. H., A. C. and Test.?. But if each of our 
documents were directly based on a lost work, it is morally certain 
that A. C. would present some clear cases of agreement with C. H. 
and Test. against Eg. C. O., viz. by adhering to the original text 
where Eg. C. O. had departed from it. 


1 So Dr Wordsworth (op. cit. p. 18): ‘Next to the ‘‘ Didaché’’ we must place 
a lost book of which we infer the existence from the common matter contained in 
a number of others.’ 

2 This does not prove outright that Eg. C. O. is the immediate source of all 
these documents; for if we suppose, for example, that C. H., Eg. C. O. and Test. 
stand in a direct line of derivation, and that Eg. C. O. stands second in the line, it 
is clear that it will still be the measure of the common matter in C. H. and Test., 
since everything that has passed from one to the other of these two documents 
must have passed through it. We have still (as in the case of A. C.) to compare 
C. H. and Test. with Eg. C. O. separately and on their merits. 


THE ΒΙΒΗΟΡ᾿ Ὁ ORDINATION PRAYER 35 


That Eg. C. O. was the immediate source of all that matter in 
A. C. viii which belongs to this group of documents, I hold with 
Achelis to be an unassailable fact. 


iii. The relation of Test. to the other documents. 


This question is one into which I consider it unnecessary to 
enter in any detail. Funk and Achelis are agreed that Eg. C. O. 
is the direct source of Test. for that matter which belongs to this 
family of documents. It is quite possible, and even probable, 
that the author of Test. used other sources as well, but not for any 
of the matter represented in other documents of this group. 

Funk’s view of the relation of Test. to the rest of our Orders 
is shewn by the following stemma, taken from his book Das Testa- 
ment unseres Herrn p. 293: 


A. CG, viii 
A. ©. viiilb (ΞΕ. 
Kg. ο. O. 
Test. C. H. 


Achelis’s view may be represented thus’: 


©... H. 


| 
Eg. C. O. 


Be ᾿ 
A. C. viii a? 


A. C. viii Test. 


An adequate examination of the documents must, in my 
opinion, result in the conclusion that Funk and Achelis are right 
in deriving Test. immediately from Eg. C. 0... The proof of this 
would run on closely parallel lines to that already given for the 
dependence of A. C. on Eg. C. O. (see p. 26 ff. above). 

One instance may suffice to demonstrate the independent use 
of Eg. C. O. by the compiler of Test. The eucharistic prayer in 

1 See Funk Das Test. unseres Herrn p. 294. 

2 That is, an earlier form of A. C. viii, which earlier form is now represented 
only by Ep., which is an excerpt from it (so Achelis). 

3 Schwartz (Uber die pseudoapostolischen Kirchenordnungen p. 8) takes this to 


be obvious, describing Test. as ‘the compilation of an apocalypse with a redaction 
of KO’ (=Eg. C. O.). 
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Eg. C. O., which does not appear at all in C. H. or Ep. and is 
but slightly used in A. C., is embodied nearly in its entirety in 
Test. 1 23. 

I do not know of any satisfactory evidence of a literary con- 
nexion between Test. and C. H. or A. C. which cannot be traced 
back to Eg. Ο, Ὁ. If there be any such connexion its effects have 
been very slight indeed. Moreover, we should be cautious in 
accepting any particular instance of it that may be alleged. It is 
to be remembered that the text of Eg. C. O., as it has reached us, 
has a considerable history behind it and has suffered not a little 
in the course of its transmission. A comparison of the Ethiopic, 
Coptic and Latin versions will satisfy anyone who cares to under- 
take it on this point. Sometimes one version will contain a 
passage not found in the others, yet shewn, at the least, to have 
had a place in the Kg. C. O. text at an early date by its appearance, 
in some form, in one or other of the related Church Orders 
(C. H., etc.). Thus we have in some cases to control the text of 
one version by that of another. But further: as in the case of the 
New Testament we have in the quotations of early Fathers a 
source of information as to its text additional to that supplied by 
the Mss and versions; so in the case of Eg. C. O. we have, besides 
the extant versions of the text, at least two ancient documents 
(A. C. and Test.) which have made use of it; and we must 
recognize the possibility that any one or more of the parallel docu- 
ments may preserve original features which the existing versions 
have not preserved. If we should find, therefore, that Test. and 
A. C., or Test. and C. H., or C. H. and A. C, have minor points of 
coincidence that are not shared by any existing version of Eg. C. O., 
we must not too hastily conclude that such coincidence is the 
result of some direct literary connexion between any two or 
more of those documents. The discovery of the Latin version 
and the publication of the full text of the Ethiopic have already 
restored several considerable passages to Eg. C. O. which it was 
not previously known to contain!; and the probabilities are that 


1 Namely, (a) the Eg. C. O. preface (Lat. and Eth.)—see p. 4 above; (Ὁ) ἃ pas- 
sage in Eth. (Horner p. 157 ll. 2-11) on the Sabbath and Sunday Eucharist, 
parallel to C. H. xxx ( fin.) —xxxi (init.), or §§ 214-216 of Achelis’s rearrangement ; 
(c) a passage on ‘ gifts to the sick’ (Eth.: Horner p. 159 1]. 19-26 plus some words 
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if ever a Greek text of Eg. C. O., or even a new version (say, in 
Syriac), were discovered, we should find that it presented some 
points of agreement with one or more of the other Orders which 
do not appear in any of the known versions of Eg. C. O. 


iv. The relation of Ep. to A. C. viii. 


In considering the relation of Ep. to A. C. viii we must start 
from the undisputed fact that Ep., though considerably shorter, is, 
so far as it goes, usually in verbal agreement with A.C. There 
are, it is true, a few places in which it seems clear that the text 
has been purposely modified on one side or the other, and there 
are others that exhibit variants which seem due to the ordinary 
accidents attending the textual transmission of ancient documents. 
But these differences are not such as to raise any difficulty in the 
way of what must be regarded as the simplest and most obvious 
explanation of the relation of Ep. to A. C., viz. that it 15 an excerpt 
from A. C. viii, made by another and later hand than that of the 
original compiler. The essential difference between-the two docu- 
ments is one of extent ; and it was produced by making a number 
of quite clean-cut omissions or additions, as the case may be’. 

There are, however, two passages in Ep. to which what has 
just been said does not apply. The first of these is the bishop's 
ordination prayer. We have seen that the Ep. text of this prayer 
is identical with that found in Eg. C. O., and so represents the 
original text worked over by the compiler of A. C. (see pp. 21 ff. 
and 28 ff. above). Thus the epitomist of A. C. viii did not derive 
the prayer from A. C. viii. It will be instructive to see how 
recent scholars who have dealt with these documents have faced 
this difficulty. | 

1. Achelis attempts to surmount the difficulty by supposing 
that Ep. is, indeed, an excerpt from A. C. viii, but from an earlier 


omitted in Horner’s translation, but supplied by him in his Collation p. 384), 
parallel to C. H. xxxii 88 160-163 and Test. ii 11 (init.); (4) a passage on the 
service of the evening lamp (Eth.: Horner p. 159 1. 27—p. 161 1. 6), parallel to 
C. H. xxxii §§ 164-168, Test. ii 11, and A. C. viii 35 (fin.)-37. 

1 The tables printed in Appendix A, at p. 170 below, will help to a due 
recognition of this cardinal fact. 
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form of that book than the one that has come down to ust. That 
earlier form must, he thinks, have contained this prayer in the 
form in which it now stands in Ep. and Eg. C. O.% Achelis’s 
view of the relation of Ep. to A. C. is now shared by Dr A. J. 
Maclean, Bishop of Moray’. 

2. Funk boldly overrode the difficulty, maintaining that the 
Ep. form of the prayer was produced by epitomization of the 
present A. C. form, in the same way that he held the rest of Ep. 
to have been derived from A. C. viii. He then made Ep. the 
step between A. C. vii and Eg. C. O. in the order (1) A. C., 
(2) Ep., (3) Eg. C. O.% But finding that A. C. viii has some 
passages in common with Eg. C. O. that do not appear in Ep., he 
was driven to suppose that Ep., as we have it, is incomplete, and 
has somehow lost those passages’. 

3. Bishop Wordsworth says (op. cit. p. 33): ‘This book [sc. 
Ep.] is usually considered to be the first draft of the central and 
latter part of the eighth book of the “ Apostolic Constitutions.” ’ 
So formerly Dr Maclean: ‘The Constitutions through Hippolytus 


1 Cf. Die Can. Hip. pp. 3-4, 27, 242-3, and (most clearly) 271. It is well to 
remember that Achelis does not assert that the earlier form of A. C. viii differed 
materially from the present one; in fact he only postulates it to meet the case of the 
bishop’s ordination prayer and that of the Ep. text regarding the appointment of a 
reader. See above, p. 9 note 1. 

2 Ibid. pp. 242-3. 

3 Ancient Church Orders (1910), p. 154. 

4 See Didasc. et Const. Apost. vol. 11 pp. xi-xvi. 

5 Ibid. pp. xix—xxii. 

® In Didasc. et Const, Apost, 11 p. xx he speaks of only two (evidently A. C. 
viii 3 and a liturgy); but in Das Test. wnseres Herrn, Ὁ. 127, he mentions A. C. 
viii 40 also as certainly represented once in Ep. This contains the prayer over 
firstfruits, much of which is found also in Kg. C. O. (cf. Hauler p. 115). Funk’s 
view (and his arguments for the same in Das Test. τι. Herrn p. 128 ff.) that the 
Kg. C. O. eucharistic prayer is an epitomization of the liturgy in A. C. viii can 
only excite astonishment. But here too he supposes that the Eg. C. O. prayer 
came from A. C. through Ep., and consequently that Ep. has lost a passage on the 
liturgy. Two other points of contact between A. C. and Kg. C. O. not shared by 
Ep. which Funk seems not to have noticed are (a) the words καὶ νῦν, κύριε, παράσχου, 
ἀνελλιπὲς τηρῶν ἐν ἡμῖν τὸ πνεῦμα τῆς χάριτός σου in the prayer for ordination of 
a presbyter (see p. 50 below); and (b) the words ὁ διαγαγὼν ἡμᾶς τὸ μῆκος τῆς ἡμέρας 
καὶ ἀγαγὼν ἐπὶ ras ἀρχὰς τῆς νυκτός in the prayer for the evening lamp service (A. C. 
viii 37): see p. 113 below. Ep. omits the former words from the presbyter’s prayer, 
and the whole service in which the latter words occur in A. C. 
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[1.e. Ep.]..., so called, are usually thought to be a first draft of 
part of the eighth book of the Apostolic Constitutions.’! 

Mr Brightman favours this solution, but leaves open the possibility 

that Ep. may be an excerpt from such an earlier form of A. C. viii? 

(Achelis’s view). Mr C. H. Turner, too, speaks of Ep. as ‘ perhaps 

a preliminary draft by the compiler of the Apostolic Constitutions,’ 

with a reference to Mr Brightman (LZ. 1. W. 1 xx)’. 

The second of these hypotheses (that of Funk) has already 
been shewn to be impossible (see above p. 26 ff.). The A. C. form 
of the bishop’s prayer is simply a worked-up version of the Ep.- 
Kg. C. O. text; and the person who made this version was the 
A. C. compiler himself. 

The first and third of the hypotheses have this in common, 
that they both seek to find a place for the Ep. form of the bishop’s 
ordination prayer behind the A. C. form, the one by postulating an 
earlier text of A. C. viii, in which the prayer stood as it now 
stands in Ep., the other by viewing Ep. itself as a first edition of 
A. C. viii. 

Before we make any attempt to account for the peculiar pheno- 
menon presented by the Ep. form of the prayer it will be well to 
arrive, if possible, at a clear understanding of the implications of 
the first and third of the above hypotheses, considered as answers 
to the question, In what relation does Ep. as a whole stand to 
A.C. viii? I begin with the hypothesis of Achelis and Dr Maclean. 


The hypothesis of Achelis. 


When a tiresome literary problem has to be solved, the appeal 
to a second edition of an ancient work, emanating from the original 
author, may usually be regarded as a counsel of despair. Now it 
is true that Achelis does not say in so many words that the 
postulated earlier text of A. C. viii—from which he takes Ep. to 
be an excerpt—was altered to its present form by the actual 
compiler of A. C.; but whatever his view on this point, it is cer- 
tain that, if his main contention be true, the alteration of the text 
of the bishop’s prayer from the Ep. form to the present A. C. form 


1 The Testament of our Lord (1902), p. 10. : 
2 Liturgies Eastern and Western, τ p. xx ll. 1-4, 28-29. 
3 Journal of Theological Studies, vol. xv1 (July, 1915) p. 545 n. 1, 
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was made by the A. C. compiler himself. This is abundantly 
proved by the marks of the compiler’s hand which we have found 
in those parts of the prayer (and those only) which are peculiar 
to the present A, C, text’. 

Another fact that has to be faced if Achelis’s view be adopted 
is this, that while several copies of an excerpt (= Ep.) from the 
first edition of A. C. viii have come down to us, not a single copy 
of the complete first edition is preserved among the numerous 
manuscripts containing the work. 

But besides these general considerations there are textual 
difficulties in the way of Achelis’s solution which are not easily to 
be got over. If the synoptic table of the bishop’s prayer (at 
p. 12 ff.) is consulted at nos. (87)-(40), nos. (47)-(49) and no. 
(82)—the doxology—it will be seen that Ep. has a certain few 
modifications of the Eg. C. O. text of a kind that cannot be ex- 
plained as mere accidental variants, and which yet are not shared 
by the A. C. text. Hence, if the Ep. and A. C. texts of the 
prayer are both held to be due to the compiler of A. C., and the 
Kp. text to be that of his earlier edition of A. C. viii, we shall be 
obliged to suppose that the compiler first made some slight 
alterations in the Eg. C. Ο, text of the prayer (those now found 
in Ep.), and afterwards, in his second edition, rejected them and 
went back to the original Eg. C. O. text. For a detailed discussion 
of the passages in question see the Additional Notes to this 
volume (pp. 150 ff.). 

Achelis’s theory further fails to account for the presence of the 
name of Hippolytus in the second part of Ep. He held that this 
was one of the features which Ep. derived from the earlier edition 
of A. C. viii (op. cit. p. 243, fin.). But he failed to observe that the 
presence of Hippolytus’s name, as that of author, in any edition of 
A.C. viii is rendered impossible by the Clementine pretence which 
pervades the whole of A. C., and is actually found in Ep. itself *. 

1 See p. 29 ff. above. That Achelis himself regarded the A. Οὐ. compiler as the 
author of the earlier form of A. Οὐ. viii is to be inferred from p. 278 of his book, 
where he speaks of viii 1-2 (which is also in Ep., and so, ex hypothesi, part of the 
original form of A. C. viii) as the work of the ‘pseudo-Clement’ (see p. 139 
below). 


2 On the connexion of Hippolytus’s name with Ep. and C. H. see pp. 135 ff, 
below; and on the Clementine pretence p. 138 ff. 
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The hypothesis of a ‘first draft.’ 


I now take the hypothesis mentioned by Dr Wordsworth— 
that Ep. is itself a first draft of A. C. viii. Here the expedient 
of postulating a double edition by the same author is openly 
resorted to. But in this case there are some difficulties that do 
not attend Achelis’s theory. In the first place, the hypothesis 
does not square with the following facts, which may be stated 
in the words of Dr Maclean!: 

‘We must first notice that in both documents [Ep. and A. C. 
vill] the sections are divided among the Apostles, and that both 
enumerate fourteen as being present, the Twelve, St Paul and 
St James (A. C. viii 4, Const H? 3). But in Const H [= Ep.], of 
the fourteen only ten* have sections assigned to them, while in 
A.C. all fourteen have sections, and the four omitted in Const H 
have in A. C. those sections assigned to them which Const H has 
not got. Moreover in A. (Ὁ. viii 29 Matthias has assigned to him 
the section about oil and water (which is not in Const H) as well 
as vil 80: “I the same....” But Const H 20 (which corresponds 
to A. C. vii 30) is assigned to Simon the Cananaean (to whom 
both works assign the sections preceding that about oil and 
water). It begins “I, the same Simon the Cananaean command....”’ 

The gist of this is that Ep., like A. Οὐ, enumerates (in ὃ 3 
= A. C. viii 4) fourteen apostles as present, and aims at dividing 
the enactments among them. But while A. C. accounts for them 
all, Ep. accounts for only nine. Of the five missing names three 
disappear along with the matter ascribed to them in A. C.; 
Matthew disappears because the enactment assigned to him in 
A. C. viii 22 (that on the reader) is completely altered in Ep., 
and reduced from 22 lines (including a prayer) to a line and a 
half¢; Matthias goes out with the first of the three enactments 
given to him in A. C. (ie. the one to which his name is there 
attached), and his other two enactments go back to Simon the 

1 The Ancient Church Orders, pp. 150-1. The argument was also used by 
Funk, Das Testament unseres Herrn (1910), p. 190 ff. 

2 That is ‘ Constitutiones per Hippolytum’ (=Ep.). 

3 I count only nine in Funk’s edition, exclusive of the section (23) given jointly 


to Paul and Peter. 
4 On this see further p. 46 below. 
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Cananaean, the last name previously mentioned. Dr Maclean 
reasonably concludes: ‘Thus it appears that Const H [= Ep.] is 
an excerpt from a work in which all fourteen Apostles had sections 
assigned to them.’ 

This piece of evidence seems sufficiently conclusive; but it 
does not stand alone. A. C. has a number of passages which are 
derived from Eg. C. O. but which do not appear in Ep. For 
instance, in the prayer for the ordination of a presbyter it has the 
words καὶ νῦν, κύριε, παράσχου, ἀνελλιπὲς τηρῶν ἐν ἡμῖν τὸ 
πνεῦμα τῆς χάριτός σου, which exactly represent ‘et nunc, domine, 
praesta indeficienter conservari in nobis spiritum gratiae tuae’ of 
Eg. C. O. (Hauler p. 109)!, but which are absent from Ep. It 
may, of course, be said that the compiler of A. C. viii, in expanding 
his first draft, went back upon his original source document 
(Eg. C. O.) and took a little more from it than he had formerly 
done. But there is one passage at least which definitely excludes 
this explanation. This is A. C. viii 8. Ep. has A. C. viii cc. 1-2, 
and c. 4 seqq., but it has not got ο. 3. Chapters 1 and 2 deal with 
the subject of charismata, and in particular with the gift of 
prophecy and the power of working miracles, and close with the 
following passage: ‘Therefore, if there be any man, or woman, 
among you who chances to have a grace of this sort, let him be 
lowly-minded, that God may have pleasure in him ; for “To whom,” 
saith he, “will I have regard, but to him that is lowly and quiet 
and trembleth at my words?”’ (Is. xvi 8). Then Ep. ὃ 3 goes 
on: “Aja τοίνυν ὑπάρχοντες ἡμεῖς οἱ δώδεκα τοῦ κυρίου ἀπόστολοι 
τάσδε τὰς θείας ὑμῖν ἐντελλόμεθα διατάξεις περὶ παντὸς ἐκκλησιασ- 
τικοῦ τύπου... πρῶτος οὖν ἐγώ φημι Ilérpos...(Here follows the 
prescription as to the ordination of a bishop). 

It is obvious that there is a want of connexion between the 
close of ὃ 2 and the beginning of ὃ 3 in Ep., and that τοίνυν has 
not a natural raison détre and only aggravates the abruptness of 
the transition. Put back A. C. viii 3 between §§ 2 and 3 of Ep., 
and not only is the connecting link supplied, and the grammatical 
force of the τοίνυν made apparent, but it is seen that the wording 
of A. C. viii 3 is echoed and presupposed in Ep. § 3 (= A. C. viii 4): 
Ta μὲν οὖν πρῶτα τοῦ λόγου ἐξεθέμεθα περὶ τῶν χαρισμάτων... 

1 On this see p. 52 below. 
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νυνὶ δὲ ἐπὶ TO κορυφαιότατον τῆς ἐκκλησιαστικῆς διατυπώσεως ὁ λόγος 
ἡμᾶς ἐπείγει κτλ. Here the statement that the author is about 
to pass from one subject to another fully explains the use of τοίνυν 
at the beginning of ὃ 3; while the expression τῆς ἐκκλησιαστικῆς 
διατυπώσεως of A. C, viii 3 supplies a point of reference for, and 
appears to me obviously to be presupposed by, the similar expres- 
sion παντὸς ἐκκλησιαστικοῦ τύπου in A. C. viii 4 (= Ep. ὃ 8). 

Thus on internal grounds it seems that A. C. ν 3 must 
already have been penned when c. 4 (= Ep. § 3) was first written. 
This conclusion is supported by some external indications. A. C. 
vill 1-2, on charismata, is not found in Eg. C. O., the principal 
source of bk viii; so that this passage was either composed in 
its entirety by the A. C. compiler himself, or based by him on 
some document other than Eg. C. 0... Nor was it known until 
comparatively recently that viii 3 (the link passage between 
ec. 1-2 and 4) had any basis in Eg. C.O. It was thought by 
Achelis, for instance, to be merely an artificial device of the 
A.C. compiler for connecting cc. 1-2 with ο. 4 seqq.2. But with 
the publication, in 1900, of the Verona Latin fragments came the 
discovery that Eg. C. O. opened with a short preface, not found in 
the Coptic versions, in which alone the complete document was 
previously known, and not occurring among the extracts from the 
Ethiopic version published by Ludolf. But again, with the 
publication of the full text of the Ethiopic by Mr Horner, in 1904, 
this prefatory passage appeared in that version also—not, how- 
ever, at the beginning, but about the middle of the document 
(Horner p. 102)", 


1 The fact that Hippolytus is known to have written a work with the title Περὶ 
χαρισμάτων combined with the further fact that his name is found connected with 
two documents of this cycle (C. H. and Ep.) has given rise to the belief that the 
A. C. compiler, in writing viii 1-2, made use of Hippolytus’s lost work. But it is 
certain, in any case, that much of cc, 1-2 is the compiler’s own (see Funk Die 
apostolischen Konstitutionen pp. 139-141; Achelis Die Can. Hip. pp. 272-274, 
278-280; Brightman L. Ε΄. W. 1 p. xix), and the question whether he wrote the — 
whole himself or used some earlier source does not concern us here: it will be dealt 
with later (see p. 148 f.). 2 Op. cit. pp. 251-252, 270 (fin.). 

3 Horner’s publication (The Statutes of the Apostles), as we have seen, gave also 
the first edition of the Arabic version; but this, like the Coptic, does not contain 
the passage at all. That the passage really belongs as a preface to the beginning 
of Eg. C. O. there can be no reasonable doubt (see p. 4 above, and p. 142 below). 
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When this preface of Eg. C. O. is compared with A. C. viii ὁ. 8, 
it is apparent that the latter chapter is based upon it. 


Eg. C. O. (Latin) 

Ka quidem, quae verba fuerunt, 
digne posuimus de donationibus, quanta 
quidem Deus a principio secundum 
propriam voluntatem praestitit homini- 
bus.... 

Nune autem...producti ad verticem 
traditionis, quae catecizat, ad ecclesias 
perreximus!, ut ii, qui bene ducti 
sunt, eam, quae permansit usque nunc, 
traditionem exponentibus nobis custo- 


A. 6. viii ὃ 
Ta μὲν οὖν πρῶτα τοῦ λόγου ἐξεθέμεθα 
περὶ τῶν χαρισμάτων, ὅσαπερ ὁ θεὸς κατ᾽ 
ἰδίαν βούλησιν πάρεσχεν ἀνθρώποις.... 


νυνὶ δὲ ἐπὶ τὸ κορυφαιότατον τῆς ἐκ- 
κλησιαστικῆς διατυπώσεως ὁ λόγος ἡμᾶς 
ἐπείγει, ὅπως καὶ ταύτην μαθόντες παρ᾽ 
ἡμών τὴν διάταξιν. «πάντα κατὰ τὰς παρα- 
δοθείσας ἡμῖν ἐντολὰς ποιῆσθε.... 


diant.... 


Knowing, as we do, that A. C. viii is directly based on Eg. C. O., 
it is plain from the above texts that the compiler of A. C. had 
before him a copy of Eg. C. O. which, like our Latin version, 
opened with a prefatory passage containing an allusion to a 
previous treatise ‘de donationibus, περὶ χαρισμάτων. 

More will have to be said about this preface to Eg. C. O. later’. 
Here the one point to be noted about it is this, that it evidently 
suggested to the compiler of A. C. viii the idea of inserting at the 
beginning of this book a passage on charismata (viii 1-2 = Ep. 
δὲ 1-2). This being so, it is highly improbable that when cc. 1-2 
were first written they were not immediately followed by ο. 3— 
an adaptation of the Eg. C. O. preface which suggested them, and 
a necessary link between them and c. 4 5666." 


1 I keep Hauler’s punctuation of this clause. As the Latin text stands it is 
perhaps the most natural one; and it is possibly supported by Test. i 14 (see 
Additional Note v1). 

* The words here omitted introduce the usual apostolic pretence—ol ταχθέντες 
δι ἡμῶν γνώμῃ Χριστοῦ ἐπίσκοποι. 

3 See pp. 140 ff. 

4 Achelis (op. cit. p. 270) says of ec. 1-2 and 4 that they represent two sources 
‘of entirely different content, which have been clumsily pieced together by a 
redactor through the insertion of ¢. 8, so that even now the joint is distinctly 
noticeable.’ And again (pp. 251-252) he says that in cc. 1, 2 we have ‘a treatise 
on charismatic gifts which is only artificially brought into connexion with the rest 
of A. C. viii by means of ο. 3.’ Achelis did not then know that c. 3 was based on 
Kg. C. O., like A. Ὁ. viii 4ff., but he saw that some link between cc. 1-2 and 4 
was indispensable. 
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In view of these considerations I cannot but think that the 
hypothesis of ‘a first draft,’ as an explanation of Ep. in its relation 
to A.C. viii, is based on insufficient examination of the documents. 
At least, it cannot be accepted as a solution of the problem pre- 
sented by the identity of the Ep. text of the bishop’s ordination 
prayer with that of Eg. C. O. and its evident priority to the text 
of A. C. 


There is no escape that I can see from either of two seemingly 
contradictory propositions: (1) that Ep. contains the Eg. C. O. 
form of the prayer which lay before the compiler of A. C., and 
which was interpolated and altered by him; and yet (2) that the 
body of Ep. was produced (as Funk held the whole to have been) 
by epitomization of—or better, by excerption from—the existing 
text of A. C. viii. 

It is evident that no one literary theory as to the genesis of Ep. 
can be found that will cover the phenomena presented by the bishop's 
ordination prayer on the one hand and by the body of the document 
on the other. The document, as one whole, cannot have stood 
between Eg. C. O. and our present form of A. (Ὁ. viii, nor can it 
(again, as one whole) have been produced by abbreviation of 
A. C. viii. | 

The true explanation of the phenomena it presents is, I believe, 
that the epitomist of A. C, vii» knew independently the compiler’s 
source’ for this part of his work, and preferred to substitute the 
simple form of prayer in Eg. C. O. for the worked-up form which 
lay before him in A. C. viii*. 

I think it has been proved in the foregoing pages that Eg. C. O. 
was used quite independently by the compilers of A. C. viii and 
Test.; and we have, moreover, a Coptic and a Latin version of it, 
both almost certainly made from the original Greek, and probably 

1 Te. Eg. C.O. I do not suggest that he was actually conscious of the fact 
that this document was originally used in the composition of A. C. viii. 

2 Cf. Schwartz (op. cit. p. 31): ‘ There remains no alternative solution but to 
suppose that it (the bishop’s prayer) was taken from this (Eg. C. O.) and inserted 
in the Epitome in place of the prayer of the Constitutions.’ The cardinal fact is 
that we have here a case of pure substitution, and not any kind of literary derivation. 
The person who made the substitution knew Eg. C. O.; and it is as easy to believe 


that he was the epitomist of A. C. viii as anyone else: though whether he was or 
not is quite immaterial. 
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at comparatively early dates. Thus the dccument had a con- 
siderable currency in the fourth and succeeding centuries; and so 
a first-hand knowledge of it on the part of the epitomist of A. C. 
Vill 18 no extravagant supposition. Is there any other indication 
that this was actually the case ? 


The section on the Reader. 


It has been mentioned more than once that Achelis considered 
that there are two passages in Ep. which require for their explana- 
tion the hypothesis of an earlier text of A. C. viii. One of these, 
the bishop’s ordination prayer, has now been considered. The 
second passage is that which deals with the appointment of a 
reader (Ep. ὃ 13; A. C. viii 22). The substantive points of dif- 
ference here are that A. C. prescribes imposition of hand and 
provides a prayer, while Ep. forbids the former and omits the 
latter. Let us have the texts before us. As the passage is wanting 
in the Latin of Eg. C. O. I represent this document by the Ethiopic 
and Coptic versions. 


Eth. Copt. Ep. A.C. 
(Horner p. 147) (Horner p. 309) (Funk 1 p. 82) (Funk 1 p. 526) 
To the reader The reader shall ᾿Αναγνὠστης κα- Περὶ δὲ ἀναγνω- 


who is ordained 
the bishop shall 
deliver the scrip- 
ture, and shall not 
lay hand upon 
him. 


be appointed (xa- 
fiordvat) by the 
bishop giving to 
him the book of 
the apostle, and 
praying over him, 
but he shall not lay 
hand upon him. 


θίσταται, ἐπιδιδόν- 
τος αὐτῷ βιβλίον 
τοῦ ἐπισκόπου. οὐδὲ 
γὰρ χειροθετεῖται. 


στῶν ἐγὼ Ματθαῖος 
+ (ἀναγνώστην προ- 
χείρισαι ἔπιθεὶς ad- 
τῷ τὴν χεῖρα, καὶ 
ἐπευξάμενος πρὸς τὸν 
θεὸν λέγε" [follows 
the prayer]. 


It has been pointed out (at p. 39) that if Achelis’s view (that 


Ep. is excerpted from an earlier text of A. C. viii) be accepted, it 
is necessary to assume that the present text of A. C. vii is the 
original compiler’s own second edition of his work’. Hence the 
alteration in the prescription as to the reader will, on the supposi- 


1 The proof of this lies in the present A. C. text of the bishop’s prayer: for it is 
just those passages in which the A. C. text differs from that of Ep. that have been 
shewn to belong to the compiler, not merely of A. C. viii, but of the whole of the 
Apostolic Constitutions. See p. 29 ff. above. 
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tion that Ep. here reproduces the ‘earlier text’ of A. C. viii, 
merely mark a change of mind on the part of the original com- 
piler. This being so, we cannot well suppose that any considerable 
time had elapsed between the writing of the original prescription 
(as in Ep.) and its altered form (now found in A. C.). And so it 
can hardly be assumed that the compiler’s change of mind was 
due to some general change in ecclesiastical practice which had 
taken place meantime. The discrepancy, then, between Ep. and 
A. C. does not receive a very convincing explanation on the 
supposition either that Ep. is an excerpt from an earlier form of 
A. ©, viii or that it is a first draft of that book?. 

It appears to me that the true solution is forthcoming only if 
we follow the indications of the general evidence and regard Ep. 
as (with the exception of the cases here dealt with) a series of 
excerpts from the present A. C. viii by a later hand. The laying 
on of hands in ordaining a reader is, on any view, an innovation 
in A. C.; and if-the practice had not generally established itself 
when the epitome was made (did it ever do so 2), 1t would be 
natural for the epitomist to reject the novel prescription in favour 
of the received usage of his time and locality. But here another 
question meets us: Did he simply re-write the section on his own 
account, or did he substitute for it a prescription found in another 
document ? 


1 And, of course, also on the view that Ep. is the compiler’s own first draft 
of A. C. 

* Dr Maclean (Ancient Church Orders, p. 152) thinks that both the Ep. and 
A. C. texts are due to the compiler of A. C., and that the latter of the two texts 
shews that ‘the A. C. compiler was gradually feeling his way.’ He asks: ‘ Why 
did he only forbid it [imposition of hands] in the case of readers, and leave it for 
subdeacons and deaconesses?’ Dr Maclean is here arguing against Funk’s con- 
tention, that the epitomist of A. C. viii, who made the change in question, was 
a different person from the A. C. compiler, and the pronoun ‘he’ refers to this 
epitomist. But might we not ask, Why did the A. C. compiler himself, in his 
earlier edition (represented, according to Dr Maclean, by Ep.), do the very same 
thing? for there it stands in Ep. An intelligible reason why the epitomist acted 
as he did would seem to be that when and where he lived it was the custom to lay 
hands on a subdeacon but not on a reader. We may notice that both Ep. and 
A. C. place the reader after, and so evidently below, the subdeacon, which is not the 
case in Eg.C. 0. I fail to see that the idea of the A. C. compiler being responsible 
for both the Ep. and A. C. forms of the section, and having changed his mind and 
altered his original prescription to its precise opposite, has any sort of probability. 


4 
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That the Ep. passage on the reader is not the composition of 
the compiler of A. C. is argued by Funk (in Das Test. u. Herrn, 
pp. 189-197) in a way that is to my mind convincing. The chief 
points of his argument are: 

(a) In A. C. the section on the reader is ascribed to 
St Matthew. Elsewhere when Ep. has a corresponding section to 
one in A. C. it attributes it to the same apostle as A. C. does; 
where it omits the name of an apostle it also omits the piece to 
which in A, C. his name is attached. But here Ep. has a section 
on the reader, but omits the name of the apostle to whom it is 
given in A. C, This is unique. © 

(b) The terminology here in A. C., and the prayer prescribed, 
are due to the A. C. compiler himself, being obviously on the same 
pattern as the sections on the other orders which precede and 
follow. This no one, probably, will be found to question. 

When the compiler of A. C. wishes to say that any order of the 
ministry shall not receive imposition of hands at ordination, he 
SayS ov χειροτονεῖται. He so says of a confessor, virgin, widow, 
exorcist; and in each of these cases Ep. has the same expression. 
But of a reader, who in A. C. receives imposition of hands, Ep. 
SAYS οὐ χειροθετεῖται. This again is unique. 

But further, we know from the A. C. compiler’s own definition 
that χειροτονεῖν, and not χειροθετεῖν, is (in bk. vii) his word for 
that kind of imposition of hand which is given in ordination. 
In viii 28, distinguishing between the powers of bishop and 
presbyter, he says: ἐπίσκοπος... χειροθετεῖ, χειροτονεῖ, προσφέρει. 
«πρεσβύτερος... χειροθετεῖ, οὐ χειροτονεῖ. This definition is 
repeated in Ep.; and hence if Ep. is here by the same hand as 
A. C. there is no obvious reason why (even in his first draft) the 
compiler should have said in the single case of a reader ov 
xetpoGeretrarc—thus both abandoning his normal expression and 
departing from his own definition. It may be mentioned in 
passing that od χειροθετεῖται does not occur in A. Οὐ, vill at all. 

Dr Maclean (Ancient Church Orders, p. 154) does not allow the 
validity of this argument. He thinks the reader is ‘ ordained’ in 
Ep., but without laying on of hands, while the succeeding orders 
are not ‘ordained’ at all. He points out (p. 155) that in A. C. i 
11 the compiler applies χειροτονεῖν to ‘all minor orders, including 
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singers and doorkeepers, But it is evident that in bk. viii the 
compiler has definitely revised his terminology and restricted the 
sense he gives to this verb; otherwise he could not say (as he does 
in bk, viii) of the confessor, virgin, widow and exorcist οὐ χείροτο- 
νεῖται. There is the outstanding difficulty, that the compiler 
says in A. C. that the reader is to have hand laid on him; and 
the supposition that this represents a change of mind on his part 
seems to elude rather than account for the facts. 

The weakness of Funk’s argument, as stated by him, lies in 
this, that he does not take it to its logical conclusion, He sees 
that the Ep. text on the reader marks a complete departure from 
the A. C.compiler’s general use and manner; but he fails to notice 
that it presents an equally striking departure from the usual 
methods of the epitomist himself, and that the latter, in dropping 
here the regular A. C. practice of attributing each section to an 
apostle, and in altering its stereotyped phraseology, is quite unlike 
himself. Had he not some definite reason for departing from his 
customary procedure ? 

It is my belief that the passage on the reader in Ep. presents 
exactly the same case as that of the bishop’s ordination prayer, 
and that, like the latter, it was taken straight from Eg. C. O. and 
substituted for the section in A. C, 

Let us look at the Ep. and Eg. C. O, texts printed out on p. 46 
above. Following the frequently superior textual witness of the 
Ethiopic we shall be safe in eliminating the words ‘of the apostle’ 
and ‘praying over him,’ found in the Coptic. But as the Coptic 
is doubtless a direct translation from the Greek, we may follow its 
construction in the first clause. We thus arrive, as nearly as may 
be, at the genuine Eg. C. O. text. When this is placed beside the 
Ep. text it is seen that the two are, as in the case of the bishop’s 
prayer, really identical? : 

Eg. C. O. Ep. 
The reader (ἀναγνώστης) shall be ᾿Αναγνώστης καθίσταται, ἐπιδιδόντος 
ordained (καθιστάναι) by the bishop αὐτῴ βιβλίον τοῦ ἐπισκόπου" οὐδὲ γὰρ 


giving him the book; but he shall not χειροθετεῖται. , 
lay hand on him. 

1 Schwartz (op cit. p. 32) neglects the evidence of the Ethiopic here, and 
wrongly, as I think, describes the Ep. clause as ‘a bad redaction of canon 35 of 
KO,’ that is, of Statute 35 of (the Coptic of) Eg. C. O. (Horner p. 309). 

C. + 
4 
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It appears to me that such an agreement in form and matter 
as these two texts present cannot be due to mere coincidence. On 
the other hand, the evidence forbids us to explain the complete 
discrepancy between this Eg. C. O.-Ep. prescription and that of 
A. C. by treating Ep. either as a first draft of A. C. or as an 
excerpt from an earlier form of the same document. And here 
again, as in the case of the bishop’s ordination prayer, we are 
forced to the conclusion that the Ep. text is merely that of Eg. C. O., 
substituted for that of A. C. by an epitomist of A. C. viii who had a 
first-hand acquaintance with Eg. C. O.. It is certain, in any case, 
that Ep. has the Eg. C. O. text here, just as it has the Eg. C. O. 
text of the bishop’s prayer; and the Ep. text of the section on the 
reader could not have been derived—in the way the body of Ep. 
was derived—from the A. C. text any more than could the Ep. 
text of the prayer. 

That the epitomist drew yet αὐθεήνάν: ΝΕ directly from 
Eg. C. O.—and one which could not possibly have stood in an 
earlier text of A. C. viii—can, I think, be shewn to be so very 
probable as to be almost certain®. 


The ordination prayer for a Presbyter. 


In order to shew clearly how different are the phenomena 
presented by the Ep. text of the bishop’s ordination prayer and 
the passage on the reader from those that meet us in the rest of 
this document, I must say something about yet another passage. 

It is a fact that has often been remarked upon, that not only 
is the bishop’s prayer in Ep. shorter than that in A. C. viii, but 
the prayer for ordination of a presbyter is so too; and it appears 
sometimes to be supposed that the Ep. forms of these two prayers 
stand on the same footing and form parts of one and the same 
literary problem. Thus Mr Brightman says (J. Μ΄. W. 1 p. xx): 
‘On the other hand, the prayers for the consecration of the 


1 So Schwartz in effect (p. 32). He concludes (ib.); ‘Thus the Epitomist in 
two passages [the bishop’s prayer and the passage on the reader] has worked in KO 
[=Eg. C. O.] into his excerpt from the Constitutions.’ 

2 The feature in question is the name of Hippolytus placed, as that of author, 
just after Ep. § 2, and before that part which answers in content to Eg. Ο. Ὁ. This 
matter is dealt with later on (pp. 135 ff.). 
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bishop,...and for the ordination of the presbyter,...are in a shorter 
form than in A, Οὐ. viii 5, 16, and the passages they omit are those 
in which the compiler’s hand is most clearly marked; so that the 
omissions can scarcely be the result of excerption.’} ‘Dr Maclean 
similarly puts the two prayers on the same footing. But that the 
case of the presbyter’s. prayer is wholly different from that of the 


bishop’s will appear from the following comparison of the Eg. C. O., 


Kp. and A. C. texts. 


Eg. C. O. 
(Hauler p. 108) 
(1) 


(2) 


(3) 


a, Deus et pater domini 
nostri Iesu Christi, 

(5) respice super servum 
tuum istum 


(6) 


(7) et inpartire spiritum 
eratiae et consilii 

(8) presbyteris® ut adiu- 
vet 

(9) et gubernet plebem 
tuam in corde mundo, 
sicuti respexisti super 


populum — electionis 
tuae et  praecepisti 
Moysi, αὖ elegeret 


presbyteros, quos re- 
plesti de spiritu tuo, 


Ep. 
(Funk πὶ p. 79) 


Κύριε παντοκράτορ, ὁ 
βασιλεὺς ἡμῶν, ὁ διὰ Χρισ- 
τοῦ τὰ πάντα δημιουργήσας 
καὶ δι’ αὐτοῦ τῶν ὅλων 
προνοῶν" 


ἐπίβλεψον καὶ νῦν ἐπὶ τὴν 
ἁγίαν σου ἐκκλησίαν καὶ 
αὔξησον αὐτὴν καὶ πλήθυνον 
τοὺς ἐν αὐτῇ προεστῶτας 
καὶ δὸς δύναμιν πρὸς τὸ 
κοπιᾶν αὐτοὺς λόγῳ καὶ 
ἔργῳ πρὸς οἰκοδομὴν τοῦ 
λαοῦ σου. 


καὶ ἔπιδε ἐπὶ τὸν δοῦλόν 
σου τοῦτον 

τὸν ψήφῳ καὶ κρίσει τοῦ 
κλήρου παντὸς εἰς πρεσβυ- 
τέριον ἐπιδοθέντα 

καὶ ἔμπλησον αὐτὸν πνεῦμα 
χάριτος καὶ συμβουλίας 

τοῦ ἀντιλαμβάνεσθαι 


καὶ κυβερνᾶν τὸν λαόν σου 
ἐν καθαρᾷ καρδίᾳ, ὃν τρόπον 
ἐπεῖδες ἐπὶ λαὸν ἐκλογῆς 
σου καὶ προσέταξας Μωῦσεϊ 
αἱρετίσασθαι πρεσβυτέρους, 
ois ἔπλησας πνεύματος, 


A.C. 
(Funk τ p. 522) 


Κύριε παντοκράτορ, ὁ 
θεὸς ἡμῶν ὁ διὰ Χριστοῦ τὰ 
πάντα δημιουργήσας καὶ δι᾽ 
αὐτοῦ τῶν ὅλων προνοῶν 
καταλλήλως" 

ᾧ γὰρ δύναμις διάφορα 
ποιῆσαι, τούτῳ δύναμις καὶ 
διαφόρως προνοῆσαι" διὰ 
γὰρ αὐτοῦ, ὁ θεός, προνοεῖς 
τῶν μὲν ἀθανάτων φυλακῇ 
μόνῃ, τῶν δὲ θνητῶν δια- 
δοχῇ, τῆς ψυχῆς φροντίδι 
νόμων, τοῦ σώματος ἀνα- 
πληρώσει τῆς ἐνδείας" 
αὐτὸς οὖν καὶ νῦν ἐπίβλεψον 
ἐπὶ τὴν ἁγίαν σου ἐκκλησίαν 
καὶ αὔξησον αὐτήν, καὶ πλή- 
θυνον τοὺς ἐν αὐτῇ προεσ- 
τώτας καὶ δὸς δύναμιν πρὸς 
τὸ κοπιᾶν αὐτοὺς λόγῳ καὶ 
ἔργῳ εἰς οἰκοδομὴν τοῦ λαοῦ 
σου. 


αὐτὸς καὶ νῦν ἔπιδε ἐπὶ τὸν 
δοῦλόν σου τοῦτον 

τὸν ψήφῳ καὶ κρίσει τοῦ 
κλήρου παντὸς εἰς πρεσβυ- 
τέριον ἐπιδοθέντα, 

καὶ ἔμπλησον αὐτὸν πνεῦμα 
χάριτος καὶ συμβουλίας 

τοῦ ἀντιλαμβάνεσθαι 


καὶ κυβερνᾶν τὸν λαόν σου 
ἐν καθαρᾷ καρδίᾳ, ὃν τρόπον 
ἐπεῖδες ἐπὶ λαὸν ἐκλογῆς 
σου καὶ προσέταξας Μωῦσεϊ 
αἱρήσασθαι πρεσβυτέρους, 
ods ἐνέπλησας πνεύματος. 


1 The italics are mine. 
2 The Ancient Church Orders, p. 77, note. 
3 Read (?) ‘ presbyterii,’ with Eth. (ass Ὁ, e) and Test. 


a 
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Eg. C. O. 


(10) quod tu donasti fa- 
mulo tuo!; 

(11) et nunc, domine, 
praesta? indeficien- 
ter conservari in 
nobis spiritum gra- 
tiae tuae 

(12) 


(13) et dignos effice, 

(14) ut credentes  tibi 
ministremus 

(15) in simplicitate cordis 

(16) 


(17) 
(18) per (etc.) 


laudantes te, 


Ep. 


ὅπως ἐμπλησθεὶς ἐνεργημά- 
των ἰαματικῶν καὶ λόγων 
διδακτικών ἐν πραότητι παι- 
δεύῃ (τὸν λαόν) σου τοῦτον 


εἰλικρινῶς ἐν καθαρᾷ διανοίᾳ 
καὶ ψυχῇ θελούσῃ, 


5 A e a a 
καὶ τὰς ὑπὲρ τοῦ λαοῦ σου 
ἱερουργίας ἀμώμως ἐκτελῇ 
διὰ κτλ. 


A.C. 


καὶ νῦν, κύριε, παράσχου, 
> “a ἔα Ἁ 
ἀνελλιπὲς τηρῶν ἐν ἡμῖν τὸ 
πνεῦμα τῆς χάριτός σου, 


ὅπως, πλησθεὶς ἐνεργημάτων 
ἰατικῶν καὶ λόγου διδακτι- 
κοῦ, ἐν πραότητι παιδεύῃ 
gov τὸν λαὸν 


καὶ δουλεύῃ. σοι 


εἰλικρινῶς ἐν καθαρᾷ διανοίᾳ 
καὶ ψυχῇ θελούσῃ, 


καὶ τὰς ὑπὲρ τοῦ λαοῦ σου 
ἱερουργίας ἀμώμους ἐκτελῇ 
διὰ κτλ. 


A glance at the first and third columns will shew what the 
compiler of A. C. has added to or omitted from the Eg. C. O. 
text, which clearly lay before him. Nos. (1), (2), (3), (6), (12), 
(17) shew interpolations. At nos. (4), (10), (13), (16) there are 
omissions. 

If we next look at the second column, we see that, (a) Ep. 
omits all the pieces of Eg. C. O. text that A. C. omits; but (b) it 
also omits the pieces of Kg. C. O. teat which A. C. has kept at 
nos. (11) and (14); and (c) it omits a piece of the A. C. interpola- 
tions as well, viz. that at no. (2). 

Ep. therefore, while it has no part of the original Kg. C. O. 
text which is not also found in A. C., omits indifferently matter 
that is peculiar to A. C. and matter that A. C. has derived from 
Eg. C. O. But this is merely the normal result of a simple 
process of abbreviation. It is true, certainly, that in slightly 
shortening the presbyter’s prayer the ‘ Epitomist’ of A. C. vii 
has departed from his general practice of merely excerpting with- 
out otherwise modifying the passages extracted; but it is not the 
case that this prayer in Ep. presents any parallel to that for the 
bishop. It is simply the A. C. prayer with a couple of pieces 


1 Similarly Test.; Eth. adds ‘and minister Moses.’ 

2 Eth. adds ‘to this thy servant,’ and continues: ‘the grace which fails not, 
preserving to us the spirit,’ etc. ; though most mss omit ‘the grace.’ 

3 Mere modifications of the Eg. C. O. text may here be disregarded. 
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omitted; the bishop’s prayer is not the A.C, prayer, and could not 
have been derived from it. 


I cannot help thinking that the fons et origo of much of the 
confusion that has prevailed in regard to the relation of Ep. to 
A. C. viii is the failure to recognize that the bishop’s ordination 
prayer and the passage on the appointment of a reader’ stand on 
an entirely different footing from the rest of Ep.—that they could 
not have come into this document by the same literary process as 
produced the rest of Ep. Most of the arguments usually adduced 
for the priority of Ep. (as one whole) over A. C. are based on 
these two passages. On the other hand, Funk’s otherwise correct 
judgment, that Ep. is a series of excerpts from A. C. vil, has 
been undeservedly discredited by reason of his failure to observe 
that these two passages stand quite apart from the main content 
of Ep., and his manifestly wrong contention that the bishop’s 
ordination prayer is an ‘epitome’ of that in A. C. This last 
error led him to a further one, viz. to the idea that Eg. C. O., 
which has the same text of the prayer as Ep., must have been 
based on Ep., and so must be later than A. C.’. 

But others besides Funk have been led to untenable con- 
clusions by regarding the bishop’s prayer and the passage on the 
reader as normal parts of the text of Ep. Achelis and others 
started from the fact that the Ep. form of the bishop’s prayer (at 
all events) could not have been produced by epitomization of the 
A. C. form; and they were led to adopt other expedients which 
will not stand the test of examination: either that of postulating 
an earlier form of A. C. viii from which Ep. might be regarded as 
an excerpt, or that of treating Ep. as a first draft of A.C, vii. 


Summary of conclusions hitherto drawn. 


Before we approach the next question to be considered—the 
relation subsisting between Eg. C. O. and C. H.—it will be well to 
tabulate the conclusions hitherto arrived at. They are: 


11 would add also the presence of Hippolytus’s name in Ep. (see p. 50 note 2 
above, and pp. 137-8, 144 below). 

2 As to this Mr Brightman says truly (L. Ε. ΤΡ. τ p. xxi ll. 36 ff.): ‘it is 
impossible to put it [Eg. C. O.] later than the latter [A. C. viii] or to regard it as 
derived from it, unless it is to be regarded as an elaborate and successful piece of 


antiquarianism.’ 
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1. That the Ep. text of the bishop’s ordination prayer is in 
reality nothing but a Greek text of the prayer found in Eg. C. Ο. : 
and the same is to be said of the passage in Ep. on the appoint- 
ment of a reader—it gives us, without doubt, the original Greek 
of the same prescription in Eg. C. O. 

2, That A. C. viii and Test. are both directly based on 
Eg. C. O., not on C. H. or any lost document. 

3. That Ep. is—apart from the bishop’s prayer and the 
passage on the reader—an excerpt from A. C. viii as we now have 
it, not an excerpt from an earlier form of A. C. viil, nor yet a first 
draft of the present form; that the bishop’s ordination prayer in 
Ep. is not an epitome of the prayer in A. C., but was taken over by 
the epitomist of A. C. viii from Eg. C. O. (with which document 
he had an independent first-hand acquaintance) and substituted 
for the A. C. text. The same explanation is to be given of the Ep. 
section on the appointment of a reader. 

These results may be summarized in tabular form thus?: 


Kg. C. O. 
Ι 
A. C. viii Test. 
Ep. ως ΞΡ. 
(except bishop’s ord. (bishop’s ord. prayer 
prayer and reader) and reader) 


1 Tam not here concerned with the relative antiquity of A. C. and Test., or of 
Ep. and Test., and the table given is not intended to indicate any view on this 
matter. 


CHAPTER ‘tf 
EG. ©. O. IN RELATION TO ὁ. H.’ 


WE now come to the question of the relations subsisting 
between the ‘Egyptian Church Order’ and the ‘Canons of 
Hippolytus.’ 

I have already drawn the conclusions that A. C. viii and Test. 
are both based immediately on Eg. C.O. That neither A. C. nor 
Test. stands between Eg. C. O. and C. H., as the immediate 
source of the latter, follows at once when we observe that C. H. 
has a great deal in common with Eg. C. O. that is not found in 
either A. C. or Test. It remains, therefore, to determine, if 
possible, whether 


(a) C. H. is immediately derived from Eg. C. O.; or 
(Ὁ) Eg. C. O. is immediately derived from Οὐ. H.; or 


(c) both are based on some lost document. — 


The first point to which I direct attention is no. (56) in the 
synopsis of texts of the bishop’s ordination prayer (see p. 18 
above). That item is peculiar to C. H. Now, if we examine the 
various texts of the ordination prayer for a deacon, we find that 
there also C. H. has a passage to which there is nothing even 
remotely corresponding in any of the other Orders. Let us 
compare this with no. (56) of the bishop's prayer. 


1 I devote a special chapter to this question because it takes us beyond the 
bishop’s ordination prayer, which formed the basis of the preceding investi- 
gations, 
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Bishop’s prayer 
Effice etiam, wt mores eius sint 
superiores omni populo sine ulla de- 
clinatione. Effice etiam, wut propter 
praestantiam illi ab omnibus invideatur, 
et accipe orationes eius... 


Deacon’s prayer 


...utque illi concedas vim vincendi 
omnem potestatem dolosi signo crucis 
tuae, quo ipse signatur; utque concedas 
ipsi mores sine peccato coram omnibus 
hominibus, doctrinamque! pro multis, 


qua gentem copiosam in ecclesia sacra 
ad salutem perducat sine ullo scandalo. 
Accipe omne servitium eius.., 


I think it will be recognized that these two passages have in 
common a fairly distinctive idea. This I should express as follows: 
that the ordinand’s way of life should be such as to be a source of 
edification to all. 

With these two passages from the ordination prayers for bishop 
and deacon we must now compare two more, occurring in other 
parts of C. H., and there also peculiar to this document. 

(a) After the account of baptism C. H. (can. xix, §149 of 
Achelis’s arrangement of the text) says of the newly baptized: 

Iam vero facti sunt Christiani perfecti, qui fruuntur corpore Christi et pro- 
grediuntur in sapientia, ut illustrentur mores eorum virtutibus, non tantummodo 
coram se ipsis sed etiam coram omnibus gentibus2, quae non sine invidia® admira- 


buntur profectum eorum qui gloriantur ipsorum mores superiores et praestantiores 
esse moribus ceterorum hominum4. 


This passage links up in a remarkable way the language of 
the two pieces (cited above) in the C. H. texts of the ordination 
prayers for bishop and deacon; it reiterates with emphasis their 
common idea, and at the same time reproduces forms of expression 
peculiar to each. 

(8) Speaking of behaviour at memorial suppers for the 
departed, the author of C. H. deprecates much talking and clamour, 
lest ‘in contumeliam vertatur qui vos invitavit.’ Then he adds 
(can. xxxiv, § 175): 


1 Professor Burkitt translates this word ‘and an example.’ See Journal of 
Theological Studies vol. xvi p. 353 (fin.), in an article by Dr W. H. Frere, for 
whom Prof. Burkitt made an English translation from the Arabic of parts of C. H. 
Riedel renders ‘ and for a lesson’ (* Lehre’) (p. 203). 

? Compare with the italicized words thus far: ‘ concedas ipsi mores sine peccato 
coram omnibus hominibus,’ in the deacon’s prayer. 

* Compare in the bishop’s prayer: ‘ ut...élli ab omnibus invideatur.’ 

* Compare in the bishop’s prayer: ‘ ut mores eius sint superiores omni populo.’ 
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sed potius invitent eum constanter et totam familiam eius et videat(ur) modestia 
uniuscuiusque nostrum et obtineatur magna dignitas exemplis! illis, quae in nobis 
conspiciuntur, 

Here again, though the expression differs somewhat, we have 
the same idea as in the three foregoing passages—edification to 
others by exceptionally good behaviour. This passage again is 
peculiar to C. H., though Eg. C. O. runs closely parallel just before 
and just after it (see Achelis’s synopsis, Die Can. Hip. p. 108). 

These four passages must give any one pause who is inclined 
to accept Achelis’s judgment, that Eg. C. O. is derived from C. H. 
The point to be noted is not so much that these passages occur in 
none of the other documents?, as that none of them occurs in 
Eg. Ὁ. Ὁ. Is there any antecedent probability that the author of 
Kg. C. O.—supposing that he is working on the basis of C. H— 
would omit all these passages? I can see none: the idea 
expressed in them is surely a perfectly harmless and quite 
edifying one. Were it the case that Eg. C. O. lacked only one, or 
even two, of the passages, little significance might be attached to 
this fact ; the chances would be that out of four a redactor might 
pass over one or two. But that without any assignable motive he 
should omit all four is not antecedently probable. In the case of 
the passage in the bishop’s prayer and of (8) the theory of 
omission offers particular difficulties; for in the prayer practically 
every other item of the (Ὁ. H. text is represented in Eg. C. O., 
while in the case of passage (8) Eg. C. O. and C. H. are in close 
agreement just before and again just after the ‘edification’ piece 
in the latter document. The two contexts of this passage are 
worth comparing. 


Eg. C. O. (Lat.) C. Η. ὁ. xxxiii-xxxiv 
(Hauler p. 113) Edentes vero et (§ 173) Edant bibantque ad satie- 
bibentes cum honestate id agite et non tatem, neque vero ad ebrietatem, 


ad ebrietatem 
sed in divina praesentia cum laude 


Dei. (xxxiv § 174) Ne quis multum 
loquatur neve clamet, 


1 Cf. the deacon’s prayer, and the note there on ‘ doctrinamque.’ 

3 Because we have seen that A. C. and Test. are directly based on Eg. C. Ο.; 
and if we suppose that Eg. C. O. is based on C. H., then as Eg. C. O. omits the 
passages, they will necessarily be absent from A, C. and Test. as well. 
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Eg. C. O. (Lat.) 
et non ut aliquis inrideat, 


aut tristetur qui vocat vos in vestra 
inquietudine, 


sed ut oret, ut dignus efficiatur ut 
ingrediantur sanctiad eum. ‘ Vos enim,’ 
inquit, ‘estis sal terrae.’ 


C. H. c. xxxili-xxxiv 


neve sint scandalo hominibus!, 

ita ut in contumeliam vertatur qui 
vos invitavit, cum appareat vos a bono 
ordine aberrare. 

(8 175) Sed potius...etc. [as at (8) 


above] 


(§ 176) Oret autem quisque ut sancti 
introeant sub tectum eius. Dicit enim 
Salvator noster: ‘ Vos estis sal terrae?.’ 


Now there is one passage in Eg. C. O. in which the idea of 
‘edification’ may just be articulated; and there for the fifth time 
it appears prominently in C. H. Let us compare the two texts. 


Eg. C. O. (Lat.) 


(Hauler p. 114) Si laici fuerint in 
unum, cum moderatione agant. Laicus 
enim benedictionem facere non potes. 

Unusquisque in nomine domini edat. 
Hoc enim deo placet, wt aemulatores 
etiam aput gentes simus, omnes similes 
et sobrii. 


C. ΖΕ. δι xxxv 


(§ 181) Laico autem non convenit ut 
signet panem, sed tantummodo frangat, 
nihil praeterea faciat. 

(8 182) Si clericus omnino non adest, 
quilibet suam partem comedat cum gra- 
tiarum actione, ut videant gentes mores 
vestros cum invidia. 


For the last clause in Eg. C. O. the Ethiopic has: ‘ Because 


this is due to God, that we should be zealots among the peoples, 
all of us equal and quiet and pure and without fault’ (Horner 
p. 159). The Coptic (Sahidic) has: ‘for this is proper for godli- 
ness, that we should be sober (νήφειν) and that the heathen 
(ἔθνος) may envy us’ (Horner p. 322). 

It would seem to be suggested by the Coptic that ‘aemu- 
latores’ in the Latin should have a passive rather than an active 
sense, standing for ἕηλωτοί rather than ἕηλωταί. If this be so, 
then the Ethiopic, like the Latin, has attempted to translate 
literally, and so has obscured the sense; while the Coptic has 
preserved the sense by having recourse te a circumlocution. But 
C. H. can hardly represent a similar periphrastic translation of 
ἕηλωτοί: ‘ut videant gentes mores vestros cum invidia®’ goes 


1 Note that this also (again absent in Eg. C. 0.) is part of the ‘edification’ 
thought of Ο. Η. Cp. ‘sine ullo scandalo,’ in the deacon’s prayer. 

2 Riedel has this last clause in a form nearer to Eg. C. O.; viz. by omitting 
‘quisque,’ he makes the host the subject of ‘ oret,’ not ‘each one’ of the guests— 
who of course are themselves the ‘ sancti.’ 

3 Riedel has ‘and envy you’ for ‘cum invidia.’ 


EG. C. 0. IN RELATION ΤῸ C. H. 59 


beyond a translation of any Greek text underlying Eg. C. O., and 
must represent a different set of Greek words. The difference, 
then, between C. H. and Eg. C. O. cannot be explained as due 
merely to translation. A comparison with the phraseology of the 
‘edification’ passages already quoted will confirm this judgment. 
In the deacon’s prayer we read: ‘concedas ipsi mores sine peccato 
coram omnibus hominibus.’ In passage (a) we have: ‘sed etiam 
coram omnibus gentibus, quae non sine invidia admirabuntur 
profectum eorum qui gloriantur ipsorum mores superiores...esse 
moribus ceterorum hominum. And in passage (8) the idea that 
others may see us is found: ‘exemplis illis, quae in nobis con- 
spiciuntur.’ 

Thus in our present passage it is just where the C. H. form 
of expression differs from that of Eg. C. O. that it shews its affinity 
with the other ‘edification’ passages, which are peculiar to C. H.; 
so that while Eg. C. O. barely, if at all, expresses the idea of good 
example, C. H. enunciates it in terms that are quite unequivocal. 
There is then a good presumption that it is Eg. C. O. that is here 
original, and that C. H. has a text that is modified into accord 
with a favourite idea of the compiler and his characteristic mode 
of expressing that idea. 


Before going further with the present inquiry, it may be well 
that I should state the conclusion to which I have been led by an 
exhaustive comparison of Οὐ. H. with Eg. C.O. My conclusion is 
that it is C. H. that is directly based on Eg. C. O., and not vice 
versa; and that C. H. is an appreciably later and very unskilful 
redaction of Eg. C. O. © 

In order to come to a judgment on this question I wrote out 
for myself in parallel columns the whole of C. H. and Eg. C. O. 
This was done without any direct reference to the similar scheme 
of Achelis; though I used, and was much helped by, his rearrange- 
ment of the order of C. H. Moreover, instead of the Coptic 
(Sahidic) of Eg. C. O., used by Achelis, I employed for this 
document the Latin and Ethiopic versions—the one entirely and 
the other for the most part unknown to him when he wrote Die 
Canones Hippolyti—filling the gaps of the Latin from the Coptic. 
My method was to break the text up into small pieces (as in the 
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table already given of the bishop’s prayer), so as to be able to 
see at a glance every item represented in both documents and 
everything peculiar to one or the other. A system of cross 
references drew attention to any discrepancies of order between 
the documents (other than those already rectified by Achelis), and 
also indicated repetitions of the same passages, ideas, phraseology, 
in either work’, By this means I was afterwards enabled to make 
not a few corrections in the synopsis given by Achelis. 

The general result is that, whereas I have nowhere found 
evidence of a dependence of Eg. C. O. on C. H., the reverse 
conclusion has been forced upon me by passage after passage. 
The author of C. H., while he seems to have had mainly an 
academic interest in the subject-matter, and did not trouble to 
alter his source in such a way as to produce a more or less practical 
manual for his own times—as the compiler of A. C. did to a 
considerable extent—yet appears to me to betray, time after time, 
a later ecclesiastical standpoint than is found in Eg. C. O. He 
shows a knowledge of later institutions and an ignorance of early 
ones, and more than once fails altogether to grasp the meaning 
or appreciate the ideas of the document he is using, either sub- 
stituting commonplace and conventional conceptions for those 
that in Eg. C. O. are distinctive—and to us unfamiliar or even 
startling—or else omitting these latter altogether. 

I know that it is commonly said that C. H., as we have it, 
is ‘interpolated’—in the sense, I must suppose, that while the 
general content (though, in this case, not the order) of the original 
document has been more or less faithfully preserved, it has suffered 
from additions and glosses, due to translation, copying, or what 
not, that can without much difficulty be detached from the original 
matter. Interpolation of this sort might, obviously, have taken 
place at almost any date down to that of the earliest existing 
manuscript of the work; and doubtless C. H., like many a work 
with a long textual history, has suffered somewhat from this kind 
of corruption. But no one who carefully and without prepossession 


1 Such repetitions (e.g. the ‘edification’ passages, treated of above), except in 
cases which might easily be explained as ‘ transmissional’—due to the carelessness 
of scribes, and the like—I found to be confined almost entirely to C. H., but to 
be very frequent in this document, which deals largely in ‘doublets’ and even 
‘ triplets.’ 
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studies the text of C. H. in comparison with that of Eg. C. O. can 
rest satisfied with an ‘interpolation’ theory of this kind, or fail 
to see that C. H., as it has come to us, is the outcome not of a 
certain amount of fortuitous textual accretion or corruption, but 
of a deliberate process of redaction perpetrated on some really 
early document. 

Take the matter of order. Achelis holds that the order of 
contents in C,. H. is, after canon xix, an almost complete disorder, 
and is to be rectified by conforming it to the arrangement of the 
corresponding matter in Eg. C. Ὁ. This judgment of Achelis 
seems now to be universally accepted; and it is doubtless correct 
in this sense, that the order of Eg. C. O. is manifestly superior 
and almost certainly original. But whether the document known 
to us as the ‘Canons of Hippolytus’ ever had its contents disposed 
in this order, is quite another question. When we add to this 
defect of order in C. H. the large amount of ‘interpolated’ matter 
that has to be eliminated in order to assign the rest to an early 
date, I think it will appear that the original C. H., postulated by 
Achelis, must have suffered in quite an exceptional way in the 
course of its textual transmission. 

Achelis essayed, by the use of brackets, to get rid of all 
passages which he thought could not have formed part of C. H. 
in its original form’, But then he was guided by the supposition 


1 He thought (op. cit. p. 147) that, apart from a couple of doubtful cases, the 
interpolators of C. H. did not alter the text before them, for which, he says, they 
evidently had a great respect. If they disagreed with what they found, they merely 
added their own view—as though some one interested in comparing present practice 
should make some marginal entries in an old book. Hence ‘their work is scarcely 
to be called a redaction: it is an interpolation.’ To prove that there actually are 
interpolations in C. H. he adduces as ‘the most striking example’ the double 
prescription in can. xvii § 93-6 and can. xviii 8100 as to ‘mulieres puerperae.’ In 
can. xvii they are (according to his text) ordered to abstain from Communion for 
20 days if the child is a boy, for 40 days if it is a girl; while in can. xviii the periods 
are 40 and 80 days respectively. But from Riedel we learn that the women in 
question in can, xvii are not ‘puerperae’ but midwives: so that the two prescrip- 
tions contemplate two different cases; and the fact that the periods specified for 
a midwife are exactly half those for a ‘ puerpera’ points to both prescriptions being 
by the same hand rather than by two different hands. See Riedel p. 198, and his 
third note on p. 209. Achelis elects to bracket out the passage in can. xviii (that 
which really deals with ‘ puerperae’) as an interpolation, and keeps that in can. xvii 
(on midwives, as we now know) as original. Neither is found in Eg. C. O. 
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that C. H. was really the work of Hippolytus; and if this attri- 
bution be disallowed and it be suggested that C. H. had no existence 
until the latter part of the fourth century (or perhaps even till the 
fifth or sixth), the supposition that it has suffered interpolation 
or derangement of its parts will be unnecessary. For my part 
I do not believe it is possible, by any system of brackets or re- 
adjustment of its order, to restore the present C. H. to the form 
of an original document of the third century. If as originally 
compiled it was not a mere redaction of an earlier work, then it 
has itself been subjected to a process of redaction that goes far 
beyond anything that can be covered by the term ‘interpolation.’ 
This it will be my main endeavour to shew in the following pages. 
It is curious that while Achelis employs Eg. C. O. for the 
restoration of the order of C. H., and often appeals to it as a 
positive authority for treating passages in the latter document as 
interpolations, and sometimes also for correcting the text in other 
ways; and while he actually holds that the title of Eg. C. O., when 
it existed, must have borne the name of Hippolytus as that of the 
author; yet he seems never fairly to have faced the possibility 
that Eg. C. O. was itself the original form of C. H. which he was 
trying to restore. He assumes from the outset that C. H. was the 
source of Eg. C. O. without anywhere undertaking to prove this". 


I now proceed to adduce a selection of passages which appear 
to me to bear out what has been said above as to C. H. being the 
result of a deliberate process of redaction. Achelis’s expurgation 
of the text will not seriously hamper the enquiry, even though it 
should be admitted that here and there he was right in regarding 


1 In making these criticisms on Achelis I must in justice remind the reader that 
when his judgment on the interrelation of these documents was formed he lay under 
a great disadvantage, as compared with more recent writers, in not having before 
him Hauler’s Latin fragments or the full text of the Ethiopic version of Eg. C. O. 
As Schwartz says (op. cit. p. 11): ‘That Achelis in his investigation (1 U 6, 4) 
started from this unsupported (‘‘isolierten’’) and late redaction of KO [= Eg. C. 0.] 
was a serious mistake, one, however, which is excused by the fact that the old 
Latin collection was not then discovered.’ In a review of Th. Schermann’s Hin 
Weiherituale der rémischen Kirche, am Schlusse des ersten Jahrhunderts, in Oriens 
Christianus (neue Serie 4 Band τὸ Heft, 1915, p. 350) Schwartz pronounces C. H. to 
be ‘an inferior, degenerate redaction of KO,’ That is an estimate of C. H. to which 
I have been led quite independently, and which I hope to justify in the following 


pages. 


EG. C. Ο. IN RELATION TO C. H. 63 


a piece of text as a later addition to the original form of ©. H.; 
for some of the most convincing evidence, as it appears to me, for 
the priority of Eg. C. O. over C. H. is to be found in passages to 
which Achelis takes no exception’. | 

For Eg. C. O. I rely mainly on the Latin version, where extant, 
since in many places it clearly represents a better Greek text than 
does the Coptic, while as being a direct translation from the Greek 
it has suffered far less than the Ethiopic from corruptions and 
obscurities arising out of misunderstandings of the sense; it has, 
moreover, escaped a number of ‘corrections’ which in the course 
of centuries have befallen the last-named version. I think it well, 
however, to cite also the Ethiopic or the Coptic text, where one or 
other of these serves to illustrate the sense or control the reading 
of the Latin. Where the Latin is wanting, I usually cite both the 
Ethiopic and the Coptic. 


A. Schoolmasters. 


The first passage I adduce is one from a context which deals 
with various forms of occupation deemed inconsistent with the 
profession of Christianity and required to be abandoned by one 
who wishes to become a catechumen. The Latin is here wanting, 
and so I give the Ethiopic and Coptic texts of Eg. C. O. 


Ethiopic 
(Horner p. 148 1. 25 ff.) 

And if it was one who 
teaches children the work 
of this world, then it is 
good if he leave off; yet 
if there is no other occu- 
pation by which he may 
live, he shall be excused. 


Coptic 
(Horner p. 312 1. 10 ff.) 
If he teaches little 
ones, it is good indeed 
for him to leave off: if 
he has no trade (τέχνη), 
then let him be forgiven. 


C. H. xii 
(Achelis §§ 69-70) 


Τραμματικός, qui parvos 
pueros instruit, si aliam 
artem non novit, qua vic- 
tum quaerat, vituperet 
quandocunque in iis, quos 
instruit, aliquid apparet, 
et sincere confiteatur eos, 
quiagentibus dii vocantur, 
daemones esse dicatque 
coram illis quotidie: Non 
est Deus nisi pater et filius 
et spiritus sanctus. Si 
autem discipulos omnes 
docere potest magnam 
partem (?...), vel si potest 
ulterius progressus docere 
eos fidem veram, hoc illi 
erit merito2, 


1 For example, the four ‘edification’ passages, already dealt with, are not 


suspected by Achelis. 


5. Riedel translates this last sentence: ‘If he is capable of teaching all his pupils 
many of the poets, good ; but if he is furthermore capable of teaching them the true 
faith, he will thereby earn reward.’ 


4 


64 THE SO-CALLED EGYPTIAN CHURCH ORDER 


This passage offers a fair example of the sort of differences 
which often appear between C. H. and Eg. C. Ὁ. It will probably 
strike most readers as odd that Achelis has not bracketed out as 
interpolation the whole of the C, H. text after ‘victum quaerat,’ 
In Eg. C. O. the question for decision is a very simple one: whether 
a heathen schoolmaster, after he has become a catechumen, may 
go on as before. The question was a practical one in Tertullian’s 
day, and he answered it in the negative (de Idol ο. 10). But 
©. H. has a later standpoint, and takes us beyond that simple 
issue. According to this document a heathen γραμματικός, 
accustomed to teach letters to heathen children, is, on becoming 
a catechumen, to share the functions of a Christian catechist, and 
teach those same children the doctrine of the Trinity’. 


B. Eatempore prayer by the Bishop. 


Immediately after the prescriptions as to confessors there is 
in Eg. C. O. a passage which evidently relates to the eucharistic 
prayer, ordered in an earlier part of these documents to be said by 
the bishop after his ordination. C. H. has a piece which evidently 
stands in an immediate literary relation to the Eg. C. O. text, but 
has an entirely different application and sense. Let us compare 
the texts. The Latin of Eg. C. O. is wanting, and we must be 
content with the Ethiopic and Coptic. 


Ethiopic 
(Horner p. 146 1. 14 ff.) 


And the bishop shall 
give thanks as we have 
already said. And it is 
[sic]? necessary that he 
should mention the things 
which we have already 
said, that he should recite 


Coptic 
(Horner p. 309 1. 5 ff.) 


Now the bishop shall 
give thanks (εὐχαριστεῖν) 
according to the things 
which we said before. It 
is not altogether (οὐ πάν- 
τως) necessary for him 
to recite the same words 


C. H. vi 
(Achelis § 47) 
episcopus igitur omit- 
tat orationis partem, quae 
ad spiritum sanctum per- 
tinet. 


1 Lay ‘teachers’ are found in Eg. C. O.; but the mention of them comes later, 


and the context shews that they are Christian catechists: ‘And after the prayer, 
when the teacher has laid his hand upon the catechumen he shall pray and dismiss 
them. And if it was one belonging to the church who teaches, or a layman, he 
shall do likewise’ (Horner p. 150). Cf. A. C. viii 82: ὁ διδάσκων εἰ καὶ λαϊκὸς 1» 
ἔμπειρος δὲ τοῦ λόγου καὶ τὸν τρόπον σεμνός, διδασκέτω " ““ ἔσονται yap πάντες διδακτοὶ 
θεοῦ." A special order of ‘teachers’ is mentioned by Hermas (Vis. iii 5), and by 
Hippolytus (in Dan. lib. 1, ὁ. 17). 
2 Arabic also (Horner p. 247 1. 9), ‘and it is obligatory.’ 
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clearly and carefully, and 
give thanks to God accord- 
ing as it is proper for each 
to pray. And if there was 
one who could pray with 
devotion or use (make) a 
grand and elevated prayer, 
and he himself being good; 
and if he prayed and speaks 
praise with moderation, 
no one shall be prevented 
from praying, who is truly 
right (in his faith). 


which we said before, as 
if learning to say them by 
heart in his thanksgiving 
(evx.)! to God; but ac- 
cording to the ability of 
each one he is to pray. If 
indeed he is able to pray 
sufficiently well with a 
grand prayer, then it is 
good ; but if also heshould 
pray and recite a prayer in 
(due) measure, no one may 
forbid him, only let him 
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pray being sound in ortho- 
doxy. 

The first point to be observed is that the omission by the 
Ethiopic (as also by the Arabic) of the negative—‘and it is not 
necessary ’"—is contrary to the whole tenor of the passage, and that 
the Coptic preserves the correct reading. The negative is also 
implied in the ‘omittat’ of C. H.; and Test. too has (i 39): ‘But 
let him not pray over him (se. the confessor) repeating all these 
words.’ The reason for the omission is easy to see: it appeared 
strange to some later editor or copyist that a prayer prescribed to 
be said should immediately be allowed not to be said. 

What is the prayer directly in question in Eg. C.O.? From 
the wording of the text it seems evident that it is not one for the 
ordination of a confessor, as the position of the passage might 
suggest, but the eucharistic prayer. This is in reality not a much 
less natural place in which to speak of the eucharistic prayer than 
it is to speak of any of the ordination prayers. In either case we 
have to suppose that the author turns back for a moment. to 
mention a point which would have been more appropriately dealt 
with just after the prayer alluded to, whichever it be. The 
immediately preceding context does not actually mention that 
the bishop is to pray in ordaining a confessor; and so the last 
prayer mentioned is that for the ordination of a deacon. The 
indications of the passage itself certainly do not suggest an 
ordination prayer; it speaks twice of the bishop’s ‘ giving thanks’ 
(εὐχαριστεῖν), a word not previously used of any of the ordination 
prayers, but employed in all texts of Eg. C. O. to introduce the 
liturgical prayer. The phrase, too, ‘but according to the ability 
of each one he is to pray,’ reminds us of Justin’s ὅση δύναμις 

1 Achelis (op. cit. p. 69) ‘wenn er Gott dankt (εὐχαριστεῖν).᾽ 
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αὐτῷ (1 Apol. c. 67). The whole passage is of too general and 
comprehensive a character to be taken (as C. H. and Test. take it) 
in reference to the ordination of a specific class of confessors, and 
it must be understood as constituting an independent paragraph 
with a retrospective purpose. I am convinced that it is the 
eucharistic prayer that is in question in Eg. C. O., and that the 
compilers of C. H. and Test., misled by the position of the passage, 
have tried to apply it to the ordination of a confessor to the 
presbyterate’. 


C. A warning against instability. 
In canon xv (δὰ 77, 78) C. H., speaking of the conditions for 
admitting heathens to Christian instruction, says: 


Trium testium asseveratione opus est, qui testentur illos ab omnibus talibus 
nefandis operibus iam resiluisse. Non raro enim fit, ut homines usque ad senectutem 
propositis suis inhaereant, nisi summa vi contendant. 

To this there is nothing parallel in Eg. C. O. in the same 
context; but what answers to the italicized words is found in this 
document in an earlier passage on the appointment of widows, 


thus: 


Ethiopic 
(Horner p. 146-7) 

And if it was one whose husband 
had lately died, she shall not be trusted. 
But even if she is aged, she shall be 
tried many days, because lust will con- 
tend with those who are ordained to a 
place?. 


Coptic 
(Horner p. 310) 

But if she has not tarried long since 
her husband died, trust her not. But 
(even) if she has become old let them 
prove (δοκιμάζειν) her by time (xpévos). 
For often the passions even grow old 
with him who gives place for them in 


himself. 


1 Schwartz (op. cit. p. 35) takes this view without contemplating the possibility 
of any other. After giving a Greek translation of the Coptic he says: ‘The bishop, 
then, is at liberty to hold himself independent of the verbal text of the prescribed 
eucharistic prayers, and thus possesses the prerogative which the Didache (xi 7) 
accords only to prophets....That these directions stand at the end of the section on 
ordinations is explained by the fact that the office conferred by ordination and the 
ministry of the Eucharist are correlated ideas.’ Dr Frere too (J. T. S. xv1 p. 359) 
holds the Eg. C. O. text to be original and that of C. H. to be secondary, though 
he appears to understand that an ordination prayer is in question. 

2 Horner notes on the last clause of the Ethiopic: ‘This seems a misunder- 
standing of the Arabic version.’ The Arabic has: ‘for solicitations grow old in 
him who makes place for them in him’ (p. 247). The corresponding passage on 
widows in C. H. (can. ix) is to be sought in Riedel; Haneberg’s text has only a 
fragment of it. It has nothing answering to the italicized clauses above. 
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It seems fairly evident that, as Mr Horner observes, the 
Ethiopic has misunderstood the last clause, and that the Coptic 
(supported by the Arabic) gives the original sense. That this 
clause is in Kg. C. O. thoroughly appropriate to its context hardly 
needs to be pointed out: the italicized words naturally presuppose 
some trial of the fitness of aged persons; and this is prescribed in 
the previous sentence. The clause in C. H. (can. xv §§ 77-8), on 
converts from heathenism, has no such appropriateness. It does 
not appear to me credible that the clause, in the position it occupies 
in Eg. C. O., was borrowed from the context in which it appears 
in C. H. 


D. Fasting Communion, and the Easter Fast. 
The passages in C. H. and Eg. C. O. in which fasting is spoken 


of deserve careful attention. In quoting the several texts I 
italicize certain words and clauses on which I wish especially to 
comment. 

(1) 


Eig. C. O. 
(Hauler p. 116) 

Nemo in pascha, antequam oblatio 
fiat [Copt.—and Eth. similarly—‘ before 
the hour in which it is right to eat’], 
percipiat. Nam qui ita agit, non illi 
imputatur ieiunium. 


C. H. 
(can. xxii 88. 195-198) 

Hebdomas qua Iudaei Pascha agunt 
ab omni populo summo cum studio ob- 
servetur, caveantque imprimis ut illis 
diebus ieiuni maneant ab omni cupidi- 
tate, ita ut in omni sermone non loquan- 
tur cum hilaritate, sed cum tristitia, 
{quia norunt dominum universi impassi- 
bilem pro nobis passum esse eo tempore, 
ut nos patientes toleremus dolores, quibus 
liberari possimus illis tormentis, quae 
propter peccata nostra meruimus; utque 
etiam participes facti dolorum, quos pro 
nobis suscepit, participes simus regni 
eius. ]? 

Cibus autem, qui tempore πάσχα con- 
venit, est panis cum solo sale et aqua. 


1 Tt may be remarked that this prescription is quite in the spirit of 1 Tim. v: 
young widows are to be avoided, and even those who are of the requisite age are to 


have special qualifications. 


2 The words in square brackets here and in the passages that follow are regarded 


by Achelis as interpolations. 


5—2 
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Eg. C. O. 


Si quis autem in utero habet et aegro- 
tat et non potest dwas dies ieiunari, in 
sabbato ieiunet propter necessitatem, 
contenens panem et aquam. 

Si quis vero in navigio vel in aliqua 
necessitate constitutus ignoravit diem... 
post quinquagesimam reddat ieiunium. 


C. H. 
Si quis morbo affectus 


vel ruri vitam agit, ubi Christianos non 
novit, ita ut tempore πάσχα laetitiae se 
permittat ignorans terminum eius...hi 


omnes ieiunent post pentecosten. 


(ii) 

Ο. H. (can. xix 8 150—xx 8 156). [li vero, qui baptizantur, cum ceteris qui 
illorum ieiunio sunt adstricti, nihil gustabunt antequam sumserint de corpore 
Christi ; illud enim non aestimaretur ieiunium, sed peccatum, Si huic contrarians 
ante communionem corporis aliquid sumserit, contrariatur Deo eumque contemnit. 
Finita autem missa conceditur illi, ut edat quod vult. Omnes autem catechumeni 
congregentur, ut illis sufficiat doctor unus, qui illos sufficienter instruat orando et 
flectendo genua, neque gustent quidquam antequam ii, qui baptizati sunt, commu- 
nionem corporis et sanguinis finierint.] 

(can. xx) Diebus ieiunii, qui constituti sunt in canonibus, feria quarta et sexta 
[et quadraginta] (?ieiunent'). Qui autem alia ieiunia superaddit ad haec, mercedem 
acquiret. Qui autem huic adversatur neque morbo neque infortunio vel necessitate 
excusatus, extra canonem versatur Deoque adversatur, [qui pro nobis ieiunavit]. 


(11) 
Eg. C. O. 
(Hauler p. 117) 


Omnis autem fidelis festinet, ante- 
quam aliquid aliut gustet, eucharistiam 
percipere,. Si enim ex fide percipit, 
etiamsi mortale quodcumque datum illi 
fuerit, post hoc non potest eum nocere. 


C. A. 
(can. xxviii § 205) 
Ne gustet aliquis fidelium quicquam, 
nisi antea de mysteriis sumserit, prae- 
sertim diebus ieiunii sacri. 


In these passages there are two special points for consideration : 
(a) ‘fasting communion’; (b) the Easter fast. 

(a) In no. (i) it might seem at first sight that C. H. is not 
the true parallel to Eg. C. O.; it begins differently, and it does 
not mention the matter of taking no food before the Eucharist. 
It might therefore be thought that what C. H. has in passage (11) 
is the real parallel to the passage in Eg. C. O. (i). But the contexts 
make it clear that this is not the case: in (i) C. H., like Eg. C. O., 
is dealing with the paschal fast, and both documents go on to 
specify certain cases in which the fast is to be kept after Pentecost. 


1 So Achelis conjectures. 
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In passage (ii), on the other hand, although C. H. has certain 
remarkable points of literary contact with Eg. C. O. (i), yet what 
is there said refers to a different matter, viz. the fast of those who 
are being baptized, and comes immediately after the directions as 
to the first communion of the newly baptized. C. H. (ii) has really 
no parallel passage in Eg. C. O., and hence Achelis felt himself at 
liberty to bracket out most of it as forming no part of the original 
C. H.—with what justice must now be considered. 

In the bracketed portion of C. H. (ii) we find the words ‘illud 
enim non aestimaretur ieiunium. This phrase occurs nowhere 
else in C. H., and consequently cannot be a repetition by a later 
interpolator of something he had read elsewhere in this document ; 
but it does occur, in reference to the same thing—the taking of 
food before communion, or ‘the Oblation ’—and in nearly the same 
words, in Eg. C. O. (i): ‘non illi imputatur ieiunium.’ Thus the 
‘interpolator’ of the bracketed portion of C. H. (ii) had Eg. C. O, 
before him. 

But again, the ‘interpolated’ part of C. H. (ii) has also a 
literary connexion with the non-‘interpolated’ part; for in the 
former we read: ‘si huic contrarians...sumserit, contrariatur Deo,’ 
and in the latter: ‘Qui autem huic adversatur...Deoque adver- 
satur.’ 

And finally the non-‘interpolated’ part of C. H. (ii)—equally 
with the ‘interpolated’ part—reproduces some of the language of 
Kg. C. O. (i), viz. in the clause ‘neque morbo neque infortunio vel 
necessitate excusatus’ (cf. Eg. C. O. ‘Si quis...aegrotat, and ‘vel in 
aliqua necessitate constitutus’). 

We must then, in the present case, reject Achelis’s interpolation 
theory as inadmissible, and treat the whole of passage (ii) as an 
integral part of C. H. And the ground being thus cleared, we 
may proceed to ask, What is the exact meaning of the prescription 
in the first part of C. H. (11) as to taking nothing before communion ? 

The first sentence of this passage, in which its literary relation 
to Eg. C. O. (i) is manifest, might, taken by itself, legitimately 
be interpreted as meaning no more than that the reception of 
communion marks the term of the fast imposed on those who are 
being baptized. But the clauses that follow appear to go beyond 
this, and definitely to contemplate fasting communion as the 


4 
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general rule. That this is actually the case will probably appear 
from C. H. (iii), where the words ‘ praesertim diebus ieiunii sacri,’ 
following the prohibition ‘ Ne gustet aliquis. ..nisi antea de mysteris 
sumserit, shew that the prohibition is a general one. 

Let us now turn to Eg. C. O. at (i). That the Latin ‘antequam 
oblatio fiat’ is, if not the original, at least an early reading, is 
indicated by the related passage in C. H. at no. (ii), and also by 
Test. (ii 20), which says that the bishop must give command ‘that 
no one taste anything until the Offering is completed.! What then 
is the meaning of the Eg. C. O. direction? I think that if we 
look at it fairly, and in conjunction with the reason that is added 
(‘Nam qui ita agit, non illi imputatur ietunium’), it will appear 
that the writer’s intention was merely to fix the term of the Easter 
fast, and that no ideas connected with ‘fasting communion’ were 
present in his mind at all. He is professedly speaking of the fast : 
it is of two days, and ends after the Easter Mass; if any food be 
taken before that point the Easter fast is broken. 

But what of the Eg. C. O. passage in no. (iii)? We have seen 
just above that the parallel passage to this in C. H. evidently lays 
down fasting communion as the rule; this appears from the added 
words ‘praesertim diebus ieiuni sacri. Now instead of these 
words of C. H., Eg. C. O. adds the following remarkable reason 
why the Eucharist should be received before any other food is 
tasted: that even if one should afterwards be given some deadly 
poison, this will not hurt him. We find this reproduced in Test. 
in a form which suggests that the compiler understood the original 
prescription to mean that the Eucharist was to be received before 
all meals: ‘ But alway let the faithful take care that before he eat 
he partake of the Eucharist, that he may be incapable of receiving 
injury’ (ii 25). I shall presently have to deal again with the 
Kg. C. O. passage no. (iii) with reference to the context in which 
it occurs’, and I shall then give what appear to me to be good 
reasons for believing that it refers not to communion in church 


1 It is questionable, however, whether the original reading was not προσφέρεσθαι, 
‘to eat’ (so Eth. and Copt.: ‘before the hour in which it is right to eat’), which 
has been corrupted into (or treated as) προσφέρειν, ‘ to offer.’ If so Eg. C. O. at (i) 
has no allusion to Communion at all. 

2 See p. 77 ff. below. 
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but to the private reception of the Eucharist at home. Here it 
is enough to remark that the reason alleged for receiving the 
Eucharist before other food is tasted (which reason disappears in 
C. H.) appears to point to ideas very far removed from any thought 
of a ceremonial fast in preparation for communion. 

The prescription, then, of ‘fasting communion,’ which we find 
in C. H., is absent from (or, at least, cannot legitimately be found 
in) Eg. C. O. 

(Ὁ) The second point for consideration in the passages we are 
dealing with is the Easter fast. What are the ideas connected 
with this in the minds of the respective authors of C. H. and 
Eg. C. O.? 

Here it will be well to have before us the only other passages 
in these two documents which treat of fasting. Besides passages 
(1) (11) and (111) above, each has two other allusions to this subject. 
The first refers especially to the fast of those about to be baptized. 

Eg. C. O. (Copt.) C. H. | 
(Horner p. 315) (can, xix § 106) 


Then let those who are set apart to Qui autem baptizandi sunt, feria 
be baptized be instructed to bathe and quinta hebdomadis laventur aqua et 
make themselves free (from the alien), edant. Feria autem sexta ieiunent. 
and wash themselves on the fifth day 
of the week....Let them who will be 
baptized fast on the preparation of the 
sabbath. 


The next passage concerns fasting in general. Here the Greek 
text of Eg. C. O. is extant, having been found by Funk in the 
Vienna Ms hist. gr. 7 fol. 124. I cite also the Coptic text. 


Eg. C. O. (Greek) 
(Funk 1 p. 112) 


Χῆραι καὶ παρθένοι 
πολλάκις νηστευέτωσαν καὶ 
εὐχέσθωσαν ὑπὲρ τῆς ἐκ- 
κλησίας. 

πρεσβύτεροι, ἐπὰν βού- 
λοιντο, καὶ λαϊκοὶ ὁμοίως 
νηστευέτωσαν. 


Eg. C. 0. (Copt.) 
(Horner p. 320) 


Let the widows and 
virgins fast often, and 
let them pray in the 
church. 

Likewise the presbyters 
and the laymen, let them 
fast at the time when they 


-wish 3, 


C. A. 
(can. xxxii §§ 157-9) 
Virginum et viduarum 
est ut saepe ieiunent et 
orent in ecclesia. 


Clericis libera sit facul- 
tas voluntarie ieiunandi. 


1 See Didasc. et Const. Apost. τι p. 112, and Schwartz op. cit. pp. 3-4. 
2 The Ethiopic has this clause thus (Horner p, 157): ‘And the presbyters and 


the deacons shall fast at any time they will. 


And likewise shall the people fast.’ 


Here ‘and the deacons’ is evidently a later interpolation; otherwise the Ethiopic 
keeps nearer to the form of the Greek than does the Coptic. 
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Eg. C. O. (Greek) 

ἐπίσκοπος ov δύναται 
νηστεύειν, ἐὰν μὴ ὅτε καὶ 
πᾶς ὁ λαός. 


ἔσθ᾽ ὅτε γὰρ θέλει τις 
προσενεγκεῖν, καὶ ἀρνήσα- 
σθαι οὐ δύναται" κλάσας 
δὲ πάντως γεύεται. 


Eg. C. O. (Copt.) 

But it is impossible for 
the bishop to fast except 
on the day when all the 
people will fast. 

For it will happen that 
some one wishes to take 
some (food) to the church, 
and it is impossible for 
him to be denied; and 
having broken the bread 
he shall certainly taste 
the bread (etc.). 


C,H. 
Episcopus autem ieiu- 
nio non se obstringat nisi 
clerus cum ipso ieiunet. 


Si quis autem obla- 
tionem facere intendit, 
[quo tempore presbyter in 
ecclesia non adest, dia- 
conus loco eius fungatur 
in omnibus rebus, cum 
exceptione solius portandi 
sacrificii magni et ora- 


tionis]. 

The first of these two passages is, as already observed, connected 
with the immediate preparation for baptism, and refers solely to 
the fast of those about to be baptized. The second deals with 
fasting in general, and so does not enter into the question of the 
Easter fast; but it is instructive in itself for the purpose of the 
present enquiry, and will justify a short digression. 

In the first couple of clauses of this second passage C. H. does 
not differ very widely from Eg. C. O.; but in the third there is a 
significant variation. Eg. C. O. says that the bishop is to fast 
only when the people fast, and adds a practical reason for this, 
viz. that it may happen that someone will make an offering, of 
which it is the bishop’s duty to partake. Here we seem to be in 
touch with realities. But C. H. substitutes ‘clergy’ for ‘ people,’ 
and alleges no reason why the bishop should fast only when the 
clergy do so. This alteration—for so it must be regarded—is 
obviously due to conventional ideas by which the bishop is naturally 
associated with the clergy. Achelis, no doubt recognizing this, 
says that we should correct ‘clergy’ in C. H. to ‘people. He also 
notices (but fails to account for) a further difficulty connected with 
the C. H. text, namely this: that what immediately follows in this 
document clearly has a literary relation to the reason given in 
Kg. C. O. why the bishop should only fast with the people—the 
words ‘Si quis autem oblationem facere intendit’ of C. H. evidently 
answer to ἔσθ᾽ ὅτε yap θέλει τις προσενεγκεῖν of Eg. C.O. What 
does this mean? It means that the compiler of C. H., thinking it 
more proper that the bishop should fast with the clergy than with 
the people, has turned off the reason alleged in Eg. C. O. for the 
latter practice and attached it, most abruptly, to a separate formal 
enactment about the distribution of the ‘offering’ in question to 
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the people—an enactment which comes some way further on in 
Eg. C. Ὁ. (but in the Ethiopic only’), 

Achelis sees the superiority of Eg. C. O. here, but says that 
the C. H. text may well be due to a‘ misunderstanding on the part 
of a translator. He accordingly brackets out as an interpolation 
the words ‘quo tempore presbyter in ecclesia non adest, diaconus 
loco eius fungatur...orationis, which follow. This however will 
not do; for these words are a genuine portion of C. H., and their 
parallel in Eg. C. O. is preserved in the Ethiopic text (Horner 
Ρ. 159), thus: 


Eg. C. O. (Eth.) . C. Η. 


If there is no presbyter to give that quo tempore presbyter in ecclesia non 
which was distributed,asmuchasought dest, diaconus loco eius fungatur in 
to be received, he (the deacon) shall give omnibus rebus, cum exceptione solius 
thanks and shall take count there of portandi sacrificii magni et orationis. 
them who take (it) away, that they 
minister with care and give the eulogia. 


Here the ensuing context in both documents will shew that 
we have a true literary dependence and not a mere coincidence. 

After this digression let us return to the subject of the Easter 
fast. The two passages last adduced do not directly touch this 
matter; so that the only texts to be considered are our original | 
passages (1) (11) and (ili) at pp. 67-68 above. 

Of these no. (i) deals specifically with the Easter fast in both 
Kg. C. O. and C. H. In the second part of no. (ii) C. H. tells us 
that the regular, or ‘canonical,’ fasting days are Wednesday and 
Friday and the ‘quadraginta.’ In (iii) C. H. prescribes fasting 
communion, and ‘especially in the days of the holy fast.’ 

The point to be particularly noted about no. (i) is that while 
Eg. C. O. speaks of a paschal fast of only two days, C. H. says 
that the week in which the Jews keep the πάσχα is to be carefully 
noted. It is somewhat striking that in the C. H. passage this 
week is not described at the outset as a ‘fast, nor is the observance 
which is specified that of fasting. What is particularly insisted 
on is mourning, and the avoiding of all ‘hilaritas’ and ‘laetitia.’ 
That the week is really one of fasting as well we learn quite 


1 Horner p. 159 ll. 19-26, plus some words accidentally omitted but supplied in 
the Collation p. 384. 
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incidentally, when at the end of the passage it is said that anyone 
who, through ignorance of the time of the πάσχα, ‘laetitiae se 
permittat’ is to fast after Pentecost. So strong is this em- 
phasis on the sorrowful aspect of πάσχα week that it suggests 
the question: Is not the compiler of C. H. here possibly concerned 
with the differentiation of the Holy Week fast from other fasts ? 
When we look at passage (11) we find it stated that the regular 
fasts are Wednesday, Friday ‘and the quadraginta. Achelis 
rejects this inclusion of Lent because, he says, it is contradicted 
by passage (1), which speaks of a paschal fast of only one week. 
But if C. H. is not earlier than the middle of the fourth century 
no contradiction is involved. In A. Οἱ v 13 we find the following 
direction as to Lent and Holy Week : 

‘After these (festivals) you are to keep the fast of Lent (τῆς 
τεσσαρακοστῆς), which includes a memory of the Lord’s life 
(πολιτείας) and teaching (νομοθεσίας). But let this fast be 
concluded before the fast of the πάσχα, beginning on the- 
second day of the week and being completed on the preparation 
(Friday!). After which breaking your fast, begin the holy week 
of the πάσχα, fasting during it, all of you, with fear and trembling, 
praying in these (days) for those who are perishing.’ 

On this Funk remarks: ‘ Haec disciplina [sc. the keeping of 
Lent up to the Saturday before Palm Sunday], quam Constitutor 
quoque sequitur quadragesimam a ieiunio hebdomadis sanctae 
discernens, paulatim Oriente toto in usum venit. Thus in the 
fourth century a Lent of forty days, in addition to an older Holy 
Week fast of six, was well understood ; and on the view here taken 
of C. H. its prescription of both these fasts is quite consistent. 
The inclusion of Lent also accords, as we have seen, with the 
compiler’s apparent anxiety to attach a peculiar and distinctive 
character to the Holy Week fast. 

It appears then to be the case that, while the only paschal 
fast known to the author of Eg. C. O. was one of two days (Friday 
and Saturday of Holy Week), the compiler of C. H., like the 


1 Le. the Friday before Palm Sunday. Funk notes: ‘Sabbato enim praeter 
sabbatum hebdomadis sanctae Graeci non ieiunabant.’ Thus the quadragesima 
ends on Friday; then there is a break of two days, and the Holy Week fast begins 
on the Monday following. 
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author of A. C., contemplates both a full ‘quadraginta’ and a 
Holy Week fast of six days. 

Of the forty days fast Funk says (1 p. 269 note 3): ‘Quadra- 
gesima primum a synodo Nicaena 6. 5 commemoratur et haud 
dubie non multo ante exorta est. Testimonia, quae pracbent 
Canones qui sub nomine Hippolyti Romani arabice circumferuntur 
9. 20 et Origenis In Lev. hom. 10, fide non sunt digna.’ 

On the other hand, the observance of a paschal fast only, of 
one, two or more days in Holy Week, was a very ancient practice, 
as St Irenaeus testifies in his letter to Pope Victor (Euseb. Hist. 
Heel. ν 24). For a paschal fast of six days we have the testimony 
of Dionysius of Alexandria’. He blames those who break the 
Easter fast before midnight and commends those who carry it 
on to the fourth watch of the night, but does not censure those 
who leave off for some special cause, adding: ἐπεὶ μηδὲ τὰς ὃξ 
TOV νηστειῶν ἡμέρας ἴσως μηδὲ ὁμοίως πάντες Siapévovotv—some 
remain without food (ἄσιτοι) for the whole six days, others for 
two, others for three, others for four, others for none at all. Then 
he adds, that if any should spend the first four days not merely 
without abstaining from all food, but not even fasting, and rather 
in luxuries and banqueting, and then imagine that by abstaining 
from all food on the last two days (Friday and Saturday) they do 
something great and fine (μέγα τι καὶ λαμπρόν), he for his part 
would not make these equal to those who have already exercised 
themselves (προησκηκόσι) for several days. 

This throws some light on the Eg. C. O. text in no, (i) of the 
passages we are considering. There the strict prohibition against 
taking any food before a certain fixed point (the Easter Mass), 
and the clear intimation that the fast lasts two days only, render 
it practically certain that during these two days no food at all is 
permitted. It appears to be only in the case of pregnancy or 
sickness—in which case the Friday’s fast is remitted—that bread 
and water are allowed. C.H. on the other hand, which contem- 
plates a paschal fast of a week, permits bread, water and salt 
throughout the fast. 

There is one striking feature in the C. H. prescription—in 
passage (i1)—as to the paschal fast which I have not hitherto 

1 Epist. Canonica (Routh, Relig. Sacr. ut p. 229). Dionysius was bishop from 
248 to 264-5; the date of the letter cannot be fixed more precisely. 
4 
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adverted to, but which must now be considered, since at first sight 
it may not unnaturally be regarded as a mark of early date. 
This is the direction that Holy Week is to be fixed by noting the 
week in which the Jews keep the Passover. This is not, of course, 
what is known as the quartodeciman method of reckoning Easter, 
for C. H. makes Easter day Sunday, and not the fourteenth of 
Nisan. Were it strict quartodecimanism that was ordered, we 
should know at once that the prescription containing it could not 
possibly have emanated from Hippolytus, who wrote against the 
(Juartodecimans as heretics. Whether, even as it stands, the 
prescription could have come from Hippolytus is a point which 
may well be considered doubtful', but which I shall not discuss 
here. It will be more to the purpose to indicate the possible 
source of this early-looking feature in a document which contains 
several marks of post-Nicene influence. There is, I think, a fair 
probability that the direction as to the Holy Week fast was drawn 
from the Didascalia bk v cc. 18 and 20 (according to Funk). 


Didasc. v 


c. 20 (Funk 1 p. 298). Vos ergo, 
cum populus ille [the Jews] pascham 
facit, ieiunate et vigilias vestras studete 
perficere mediis in azymis eorum?. 

(p. 296) Propterea et vos lugeatis pro 
eis (sc. Iudaeis) die sabbati paschae 
usque ad tertiam horam noctis sequentis; 


C. H. xxii 
(S§ 195-7) Hebdomas qua TIudaei 


pascha agunt ab omni populo summo 
cum studio observetur, 


caveantque ut illis diebus ieiuni 
maneant ab omni cupiditate, ita ut in 
omni sermone non loquantur cum hilari- 


ac deinde in resurrectione Christi laeta- 
mini ac delectamini coram eis et solvite 
ielunium vestrum, et reliquias ieiunii 
vestri sex dierum offerte Domino Deo. 

c. 18 (p. 288). Propterea a decima, 
quae est secunda sabbati, diebus paschae 


tate, sed cum tristitia, quia norunt 
Dominum universi impassibilem pro 
nobis passum esse eo tempore.... 


Cibus autem, qui tempore πάσχα 


1 Dr Wordsworth says of C. H. (op. cit. p. 22): ‘It cannot, however, I think, 
be the work of Hippolytus himself, chiefly for two reasons: (1) because the date of 
the Easter fast is, in it, ordered to be found by observing when the Jews keep the 
Passover....? And ibid.: ‘We must therefore probably assign it to a period before 
A.D. 216-224, when Hippolytus was making his researches into the Kalendar.’ 
And p. 359: ‘About the year a.p. 216 he [Hippolytus] determined to try and 
deliver the Christian world from the necessity of following the Jewish calculation 
as to the Paschal full-moon, which was not only a humiliating dependence but was 
found sometimes to lead to wrong results.’ 

2 Cf. also Didasc. ὁ. xvii init. (Funk 1 p, 286): ‘Oportet igitur, fratres, dies 
paschae vos accurate inquirere et ieiunium vestrum facere cum omni diligentia, 
Incipite vero, cum fratres vestri, qui e populo sunt, pascham faciunt.’ 
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ieiunabitis atque pane et sale et aqua convenit, est panis cum solo sale et 
solum utemini hora nona usque ad aqua}, 

quintam sabbati: parasceven tamen et 

sabbatum integrum ieiunate, nihil gus- 

tantes. 


Though these parallels do not amount to evidence that the 
C. H. compiler has here borrowed from the Didascalia, yet 
on the face of the case it appears to me that there is a strong 
probability that this is so, and that herein lies the explanation of 
this divergence of C. H. from Eg. C. O. in the matter of the Holy 
Week fast. 


KE. Care of the Holy Eucharist in communicating. 


The passage in Eg. C. O. on the subject of receiving the 
Eucharist before tasting other food® (Hauler p. 117), which has 
already been considered in connexion with the idea of fasting com- 
munion, must now be looked at again in its context and together 
with the parallel context of C. H. Square brackets in the C. H. 
text mark pieces which Achelis treats as interpolations. 


Eg. C. 0. Ci 
(Hauler p. 117) (Cann. xxviii, xxix, 88 205-213) 


(1) Fideles vero mox, cum experge- 
facti fuerint et surrexerint, antequam 
operae suae contingant, orent Deum et 
sic iam ad opus suum properent. Si 
qua autem per verbum catecizatio fit, 
praeponat hoc, ut pergat et audiat 
verbum Dei ad confortationem animae 
suae; festinent autem et ad ecclesiam, 
ubi floret spiritus. 


(2) Omnis autem fidelis festinet, Ne gustet aliquis fidelium quicquam, 
antequam aliquid aliut gustet, eucharis- nisi antea de mysteriis sumserit, prae- 
tiam percipere. sertim diebus ieiunii sacri. 


1 Riedel: ‘ist allein Brot und Salz sowie Wasser.’ 

2 The passages cited from the Didascalia, in addition to directing a careful 
observation of the time when the Jews keep the Passover, and extending the fast 
over a week (six days), coincide with C. H. in permitting ‘only bread and salt and 
water’ during the fast. The passage in Eg. C. O. corresponding to the C. H. text 
speaks only of ‘bread and water,’ and this in a different connexion—it is allowed, 
apparently, on the Saturday only, and then only to those who cannot observe the 
fast in the regular way, that is, by abstaining from all food on the Friday and 
Saturday. 

3 Le. passage (iii) at p. 68 above. 
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Eg. 6. O. 

(3) Si enim ex fide percipit, etiamsi 
mortale quodcumque datum illi fuerit, 
post hoc non potest eum nocere. 

(4) Omnis autem festinet, ut non 
infidelis gustet de eucharistia, 


(5) 


(6) aut ne sorix aut animal aliud!, 

(7) autne quid cadeat et pereatde eo. 

(8) Corpus enim est Christi edendum 
credentibus et non contemnendum. 

(9) (Calicem)? in nomine enim Dei 
benedicens accepisti quasi antitypum® 
sanguinis Christi. 

(10) Quapropter nolito effundere, 
ut non spiritus alienus velut te con- 
temnente illut delingat: 

(11) reus eris sanguinis, tamquam 
qui spernit prae[pu]tium, quo[d] con- 
paratus est. 

(12) 

(13) See (10) above 


(14) 


ὍΣΗ: 


Ceterum clerici caveant cum sollici- 
tudine ne quemquam ad sumenda sacra 
mysteria invitent, nisi solos fideles. 

[Stet clerus vacans altari (non occu- 
patus prope altare); quando paratum est, 
stet] ad custodiendum 

ne supervolitet musca 

neve cadat quicquam in calicem, [see 
also (13) below. ] 


See (13) below 


{unde oriatur crimen mortis pro 
presbyteris |. 


[Ideo unus custodiat locum sacrum.] 

Qui autem distribuit mysterium qui- 
que accipiunt, magna diligentia caveant 
ne quicquam in terram decidat, ne 
potiatur eo spiritus malignus. 

[Nemo intra velum aliquid loquatur, 
nisi orationem vel quae pro cultu neces- 
saria sunt, praeterea omnino nihil; ne 
fiat aliquod opus in loco illo. Ubi autem 
absolverunt communionem populi, in- 
trent ut recitent. Omni hora intrent 
propter potestates loci sacri et sint illis 
psalmi pro tintinnabulis quae erant in 
tunica Aaronis, neve sedeat quis illo 
tempore, sed orent, neve aliud quicquam 
agant, inclinentque genua et proster- 
nentur ante altare. Pulverem autem 
qui scopis converritur de loco sacro 
proiciant in aquam maris undosi, neve 
remaneat(?) conculeandus(?) ab homini- 
bus, sed omni tempore purus sit. ] 


1 So in the Coptic and Arabic: ‘nor a mouse, nor any other creature.’ 

2 This word is wanting. Hauler thinks that before this clause a heading has 
fallen out; he says: ‘Suppl. vid. (Nihil effundendum de calice).’ 

3 On this idea of the Eucharist as an ‘antitype’ of the body and blood of Christ 


see p. 86 below. 


“ὦ. ἀν νυν 


EG. C. Ο. IN RELATION TO ©. H. 79 


As regards this passage, it is to be remarked that section (1), 
though occurring in all the versions of Eg. C. O., does not seem 
to be in its proper place here. The reasons for thinking this are, 
(a) that the passage is repeated (though in a longer form) a little 
further on in the Ethiopic (Horner p. 182), Arabic (p. 262) and 
Coptic (p. 327)*—just before a number of directions as to daily 
prayer; and (0) that it is obviously, from the nature of its contents, 
in place in the latter context. 

The differences which appear between Eg. C. O. and C. H. in 
the directions which follow—in nos. (2), etc.—are of the utmost 
significance and importance for determining the relation in which 
the two documents stand to each other, and they must be con- 
sidered in some detail. 3 

As regards no. (2), it has already been pointed out that there 
is nothing in Kg. C. O. to suggest that the author of this docu- 
ment had any idea in his mind of a ceremonial fast in preparation 
for communion, whereas this idea was clearly in the mind of the 
compiler of C. H.*. 

Here it is to be noticed in addition that Eg. C. O. gives no 
indication whatever that the reception of the Eucharist spoken of 
is that which takes place at a celebration in church. The indica- 
tions point rather to a private reception at home, in the lay 
Christian’s own house. For in nos. (4)-(11) the cautions as to 
the safeguarding of the Eucharist are all addressed to the lay 
communicant himself: the believer (‘fidelis’) is to see (a) that 
no unbeliever taste of it, nor (b) a ‘mouse or any other creature’ 
eat it, and (c) that it do not fall to the ground and be lost. As 
regards (a), it seems hardly conceivable that a writer who was 
thinking of communion in church should warn lay communicants 
to keep unbelievers—who would not be admitted at all—from 
‘tasting’ the eucharist. As to (0), again, the possibility of mice 
eating the eucharistic Bread seems a contingency that would 
hardly occur to a writer who had in mind the public reception 
of the Holy Communion in church. And observe that it is not 
said, Beware of letting the Eucharist drop, lest a mouse should 


1 Eth., Horner, Ὁ. 180; Arab., p. 260; Copt., p. 325. 
2 The Latin is wanting here. 
3 See pp. 68-71 above. 
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find and eat it; but, Beware ‘lest an unbeliever taste of the 
Eucharist, or a mouse or other animal’; and then is added 
separately, as meeting a different contingency, the caution against 
letting it fall; and for this a special reason is assigned, viz. ‘ne 
pereat de eo.’? 

It may be objected that the direction about the chalice in 
nos. (9)-(11) is inconsistent with the view that the writer of 
Eg. C. O., in speaking of the consecrated Bread, is thinking of 
communion at home, since there seems to be no evidence that 
part of the contents of the chalice was taken away for private 
reception, and from the nature of things this would be unlikely. 
But it appears to me not unnatural that a writer familiar with 
the practice of taking Holy Communion both in church and at 
home should speak quite generally of the precautions necessary, 
whether on the one occasion or the other. As regards the Bread, 
the chief danger would lie in its reservation in the layman’s house 
and its private reception there ; and consequently the precautions 
recommended would naturally be such as applied especially to 
that case—as in nos. (4), etc. But having spoken of the Bread, 


1 In view of the known custom in early times of reserving at home and privately 
receiving the Holy Communion, it appears to me that language such as this is most 
obviously understood to mean that the Eucharistic Bread is to be kept in some 
safe place, which will not be known to unbelievers or accessible to mice or other 
creatures. 

On such private reservation and communion see Tertullian ad Uxorem ii ὁ. 5, 
who asks the Christian wife of a heathen husband: ‘Non sciet maritus quid secreto 
ante omnem cibum gustes?’; and de Oratione c. 19: ‘Nonne sollemnior erit statio 
tua si et ad aram Dei steteris? Accepto corpore Domini et reservato utrumque 
salvum est, et participatio sacrificii et executio officii’ (sc. the observance of the 
station). St Cyprian (de Lapsis c. 26) tells a story of a woman who attempted 
to receive the Eucharist after partaking of an idol sacrifice: ‘Kt cum quaedam 
arcam suam, in qua sanctum Domini fuit, manibus immundis temptasset aperire, 
igne inde surgente deterrita est ne auderet attingere.’ The practice was still kept 
up in Egypt in St Basil’s day. Mr Brightman says (L. Ε. W.1 p. 509, n. 27): ‘In 
the fourth century it was usual for the faithful to carry away particles in which 
to communicate themselves: 8. Bas. ep. xciii (iii 187) ἐν ᾿Αλεξανδρείᾳ δὲ καὶ ἐν 
Αἰγύπτῳ ἕκαστος καὶ τῶν ἐν λαῷ τελούντων ὡς ἐπὶ τὸ πλεῖστον ἔχει κοινωνίαν ἐν τῷ οἴκῳ 
αὐτοῦ καὶ ὅτε βούλεται μεταλαμβάνει δι’ ἑαυτοῦ." From St Jerome Ep. xlviii 15 (ad 
Pammachium) it seems evident that private reservation was still in use in Rome 
at the end of the fourth century. On the avoiding of irreverence in receiving 
οἵ. Tertullian de Corona c. 3: ‘Calicis aut panis etiam nostri aliquid decuti in 
terram anxie patimur’; also Origen hom. in Exod. xiii 3. 
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it would be natural that he should also speak of the chalice, even 
though in this case the danger lay only in its reception in church’, 

I now turn to C.H. Whatever doubt there might be as to 
whether Eg. C. O. is speaking of public or private communion, 
there is no room for hesitation in the case of C. H. 

At no. (4) it is no longer the lay communicant who is to see 
that no unbeliever ‘taste’ of the Eucharist; but the clergy are 
forbidden to ‘invite’ any ‘to receive the holy Mysteries, except 
only the faithful.’ 

Then in nos. (5)-(7) we are transported into the church and 
see the service being ritually carried on. A clerk [‘clerus’: but 
no. (12) says ‘unus’] is to stand by the altar to see that no insects 
fly over the chalice and fall into it. 

Here, I think, the significance of some of those details noticed 
above will at once be recognized. In the first place, the mouse 
spoken of in Eg. C. O. disappears. His place is taken by a 
fly; and the precaution in Eg. C. O. against the eucharistic 
Bread falling on the ground becomes one against the fly falling 
into the chalice. These variations in detail, trifling as they may 
appear to the superficial glance, indicate in reality two widely 
different points of view; they shift the whole scene, and may 
mark a difference in date of centuries for the two documents 
concerned. ‘The prescriptions in C. H. conjure up a vision of 


1 I am here supposing that the form of Wine was not reserved for private 
communion. But we do not really know that it was not; and in fact there are 
some grounds for thinking that it may have been. St Cyprian not only speaks 
of a daily reception of ‘the Eucharist’ (de dom. Orat. 18), but also of a daily 
reception of the chalice (Ep. 58, Hartel 1 657): ‘Gravior nunc et ferocior pugna 
imminet, ad quam fide incorrupta et virtute robusta parare se debeant milites 
Christi, considerantes idcirco se cotidie calicem sanguinis Christi bibere ut possint 
et propter Christum sanguinem fundere.’ Yet Cyprian also alludes to private 
reservation as a matter of course and something well understood (de Lapsis 26; 
see preceding note): a fact which seems to indicate that in his time there was 
not, in Africa at least, a daily celebration of the Eucharist at which all might 
receive the chalice daily. But, if not, then they must have received it at home. 
If it be suggested that private reservation was allowed only to those who were 
prevented, by distance or by sickness, from coming daily to church, I would point 
out that Tertullian de Orat. 19 shews that it was allowed even to those who could 
and did come on the station days, and so presumably to all Christians (see preceding 
note); and there is no obvious reason for thinking that St Cyprian implies any 
other usage, 
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ritual observance, which is first presented to us in A. C. vii 12, 
and which meets us constantly in eastern descriptions of the 
liturgy from thence onward down to almost any date. From the 
indications given it is hardly possible to resist the conclusion that 
the compiler of C. H. had in his mind’s eye a picture of the altar 
surrounded by ministers, one (or more) of whom, at the beginning 
of the more solemn part of the liturgy, is deputed to stand by the 
chalice, doubtless fan in hand, and ward off flies and other insects’. 
Let us see what is said as to this in A. C.: 

Ὧν γενομένων of διάκονοι προσαγέτωσαν τὰ δῶρα τῷ ἐπι- 
σκόπῳ πρὸς τὸ θυσιαστήριον, καὶ οἱ πρεσβύτεροι ἐκ δεξιῶν 
αὐτοῦ καὶ ἐξ εὐωνύμων στηκέτωσαν, ὡς ἂν μαθηταὶ παρεστῶτες 
διδασκάλῳ" δύο δὲ διάκονοι ἐξ ἑκατέρων τῶν μερῶν τοῦ θυσιασ- 
τηρίου κατεχέτωσαν €& ὑμένων λεπτῶν ῥιπίδιον ἢ πτερὸν ταῶνος ἢ 
ὀθόνης, καὶ ἠρέμα ἀποσοβείτωσαν τὰ μικρὰ τῶν ἱπταμένων ζώων, ὅπως ἂν 
μὴ ἐγχρίμπτωνται εἰς τὰ κύπελλα (vii 12; Funk I pp. 494-6). 

Then the Preface, or Thanksgiving, immediately follows. 
Here it may be noted that the point of the service at which 
in C. H. the ‘clerus’ is ordered to stand by the altar to keep away 
insects is, apparently, the same as that in A. C., for at no. (5) 
it is said: ‘Stet clerus vacans altari; quando paratum est, stet’ ; 
which naturally means, when the gifts have been set in order upon 
the altar. The fan, though not mentioned in C. H., may perhaps 
be taken for granted®. 

1 We can fill in the picture from another passage peculiar to C. H. (can. xxxvii 
§§ 201-4): ‘ Quotiescumque episcopus mysteriis frui vult, congregentur diaconi et 
presbyteri apud eum, induti vestimentis albis pulchrioribus toto populo, potissimum 
autem splendidis. Bona autem opera omnibus vestimentis praestant. Etiam dva- 
γνῶσται habeant festiva indumenta et stent in loco lectionis et alter alterum excipiat, 
donec totus populus congregetur. Postea episcopus oret et perficiat missam.’ Of 
this passage only the words ‘ congregentur...apud eum’ and ‘donec totus populus 
congregetur’ have any parallel in Eg. C. O. (cf. Horner p. 3271.4); but the whole of 
it is, very strangely, accepted by Achelis as part of the original work of Hippolytus. 
Cf. A. C. viii 12 (Funk 1 p. 496 1. 6) εὐξάμενος οὖν καθ᾽ ἑαυτὸν ὁ ἀρχιερεὺς ἅμα τοῖς 
ἱερεῦσιν καὶ λαμπρὰν ἐσθῆτα μετενδύς, κτλ. 

2 We have the fans mentioned in the so-called ‘Canons of St Basil,’ translated 
by Riedel from Arabic (but containing a number of Greek words, and probably, as 
Riedel thinks, written originally in Greek), That the author of these canons knew 
C. H. is plain from a number of passages. In the first of his canons on the liturgy 


(no. 96) he begins with a passage which is clearly taken from C. H. can. xxix— 
i.e. no. (13) on p. 78 above. Then in can. 97 (Riedel p. 275) he says: ‘ The 
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The remaining paragraphs of C. H. present phenomena similar 
to those in nos. (3)-(7). At no. (11) the lay communicant of 
Kg. C. O. is replaced by the presbyters, just as at (4) he was 
replaced by ‘clerici’ and at (6) by the ‘clerus.’ 

At no. (13) we have a combination of Eg. C. O. (7) and (10), 
but with the clergy again introduced. The curious and original- 
looking expression ‘ne potiatur eo spiritus malignus’ is merely 
a slightly softened adaptation of Eg. C. O. (10): ‘ut non spiritus 
alienus velut te contemnente illut delingat” Then in no. (14) 
we have the sanctuary veil’, within which no one is permitted 
to speak. And again in no. (14) there is an instruction as to the 
decent bestowal of the dust swept from the sanctuary. 

It seems unnecessary to dwell further on the contrast offered 
by C. H. in this passage to Eg. C. O. It remains only to observe 
that the derivation of Eg. C. O. from C. H. here is a moral 
impossibility. Further, as regards C. H. itself, there is here no 
room for any ‘interpolation’ theory. If C. H. ever had a text 
even approximately equivalent to that of Eg. C. O., it has been 
deliberately re-written from a later ecclesiastical point of view. 

Achelis was sensible of the impotence of any bracketing 
process to restore this passage in C. H. to anything like a 
primitive-looking form. He says of nos. (4)-(7): ‘Fragments 
genuine and not genuine lie here inextricably mixed up together. 
Without Eg. C. O. it would be quite impossible to venture to 
sort them out. But even so I must particularly emphasize, as 
regards this passage, that the brackets have the value of a 
suggestion only and not of an assertion’ (p. 120 note). This 
is virtually a confession that in C. H. we have here to do with 
the redaction of an earlier document, and not with an original 
work merely enlarged by interpolation. 


F. Communion of the newly baptized. 
The next passage which I select for consideration concerns 
the first communion of the newly baptized. I give, besides C. H., 


deacons who have charge of the cups shall fan over the holy table with...(?) and 
fans.’ This is evidently also based on C. H. xxix—no. (5) on p. 78 above. 
Hence ‘Basil’ interprets that passage as implying the fans. 
1 This is mentioned in C. H. at another place also, can, xxxvi 8 188, Riedel 
has not the ‘ veil’ in can. xxix (our passage), where he renders ‘ within the place.’ 
6—2 
4 
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the Ethiopic and Latin texts of Eg. C. O. 


The pieces of C. H. 


in square brackets are rejected by Achelis as interpolations. 


Eg. C. O. (Eth.) 
(Horner pp. 155-156) 


(1) And the deacons 
shall bring the oblation to 
the bishop, and he shall 
give thanks over the bread 
and the cup; and the bread 
that it may become the 
body of our Lord Christ, 
and the cup, the wine 
mixed, that it may become 
the blood of our Lord 
Christ!, this which was 
shed for us and for all of 
us indeed who believe in 
him. 


(2) 


(3) And the milk and 
honey (shall be) mingled 
together, and he shall 
make them drink of them, 
because of the fulfilment 
of the promise which he 
promised to our fathers, 
saying: ‘I will give to you 
the land which floweth 
with milkand honey’: this 
is the Body of our Lord 
Christ which he gave to us 
who believe in him, like 
food of young children, 
who were begotten of him, 
those who believe in him, 
that he may make every 
bitter heart sweet by the 
sweetness of his word. 

(4) All this the bishop 
shall go through to those 
who are baptized. 

(5) And the water also 
of the oblation he shall 
shew in the bread like the 
inward part of man, who 
is soul as well as body?. 


Eg. 6. O. (Lat.) 
(Hauler pp. 112-113) 


Et tunc iam offeratur 
oblatio a diaconibus epis- 
copo et gratias agat panem 
quidem in exemplum, quod 
dicit Graecus antitypum, 
corporis Christi; calicem 
vino mixtum propter anti- 
typum, quod dicit Graecus 
similitudinem, sanguinis, 
quod effusum est pro om- 
nibus, qui crediderunt in 
eum ; 


lac et melle mixta simul 
ad plenitudinem promis- 
sionis, quae ad patres fuit, 
quam dixit terram fiuen- 
tem lac et mel, quam et 
dedit carnem suam Chris- 
tus, per quam sicut parvuli 
nutriuntur, qui credunt, 


_ in suavitate verbi amara 


cordis dulcia efficiens; 


See (6) below 


aquam vero in oblatio- 
nem in indicium lavacri, 
ut et interior homo, quod 
est animale?, similia con- 
sequa[n |tursicutet corpus. 


C. Ue 
(Can. xix §§ 142-148) 


Deinde diaconus [in- 
cipitsacrificare],episcopus 
autem defert reliquias 
mysteriales [corporis et 
sanguinis Domini nostri]. 


Quando autem finivit, 
communicat populum 
stans ad mensam [corporis 
et sanguinis Domini]. 

Et presbyteri portant 
alios calices lactis et mellis 
ut doceant eos qui com- 
municant iterum se natos 
esse ut parvuli, quia par- 
vuli communicant lac et 
mel. [See also (16) below] 


1 The Bohairic (used here by Horner to fill a gap in the Sahidic—p, 319 ll. 13-15) 
has this clause thus: ‘ because that (it is) the form of the flesh of the Christ; and a 
cup of wine because it is the blood of the Christ.’ 
the Latin; and there can be no doubt that the Latin gives us here the true text, 
quoting as it does the Greek word ‘antitype’ in connexion with the bread and 


the cup. 
2 Te. ψυχικόν ? 


This is somewhat nearer to 


3 The Coptic (Sahidic) and Arabic omit this clause. 
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Eg. C. O. (Eth.) 


(6) And all this ex- 
planation is what the 
bishop shall give to all 
who are baptized!. 

(7) See (9) below 


(8) And the bishop 
therefore having broken 
the bread of life, shall 
give a piece of it to each 
one and say: ‘This is 
heavenly bread, the body 
of our Lord Christ.’ And 
he who receives shall an- 
swer and say: ‘Amen.’ 

(9) And if there are 
not sufficient presbyters 
the deacons shall take 
the cups and stand in 
order ; 

(10) the first he who 
has the honey, and the 
second he who has the 
milk; 

(11) and he who ad- 
ministers the cup® shall 
say: ‘In+God the Father 
almighty’: 

(12) and the third he 
who has the wine. 

(13) He who adminis- 
ters shall say: ‘This is 
the blood of our Lord 
Jesus Christ.’ And he 
who receives shall say: 
‘Amen and Amen.’ 

(14) 


(15) And when he 
receives the Body he shall 
say: ‘Amen’; and at the 
Blood he shall say: ‘Amen 
and Amen’: atrinity. This 
is therefore that it shall be. 

- (16) See (3) above 


1 Evidently either (4) or (6) is redundant in the Ethiopic. 


Eg. C. O. (Lat.) 


De universis vero his 
rationem reddat episcopus 
eis, qui percipiunt ; 


See (9) below 


frangens autem panem 
singulas? partes porrigens 
dicat: ‘Panis caelestis in 
Christo Iesu.’ Qui au- 
tem accipit, respondeat: 
‘Amen.’ 


Praesbyteri vero si non 
fuerint sufficientes, tene- 
ant calices et diacones et 
cum honestate adstent et 
cum moderatione: 

primus, qui tenet a- 
quam, secundus, qui lac, 


See (13) below 


tertius, qui vinum. 


Et gustent, qui per- 
cipient, de singulis ter 
dicente eo, qui dat: ‘In 
Deo patre omnipotenti.’ 
Dicat autem, qui accipit: 
‘Amen.’ 

‘Kt domino Iesu Chris- 
to et spiritu sancto et 
sancta ecclesia.’ Et dicat: 
‘Amen.’ Ita singulis fiat. 


See (3) above 


Arabic give the clause only once, omitting no. (5). 
2 The reading is doubtful; it may be ‘ singulis.’ 
ὃ So all mss except that which supplies Horner’s text; this omits ‘ the cup.’ 
4 So the best mss; Horner’s text omits ‘In.’ 


- Presbyteris non prae- 
sentibus ad portandos illos 
calices, portentur a dia- 
conis. 

Deinde porrigat [1115 
episcopus de  corpore 
Christi, dicens: ‘ Hoc est 
corpus Christi.’ Illi vero 
dicant: ‘Amen.’ 


See (7) above 


Et ei quibus (ille) 
calicem porrigit dicéns: 
‘Hic est sanguis Christi,’ 
dicant: ‘Amen.’ 


Postea autem sumant 
lac et mel in memoriam 
saeculi futuri et dulce- 
dinis bonorum quae sunt 
studium eius qui non redit 
in amaritudinem, neque 
dissipentur. 

The Sahidic and 
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In this passage it is to be noted that Eg. C. O.—particularly 
in the Latin version, which will easily be recognized as containing 
the better text—has certain remarkable features which quite 
disappear in C, H. 

(a) It seems evident that at no. (1) the Ethiopic has suffered 
corruption under the influence of later ideas, and that the Latin 
must be followed as retaining the true text of Eg. 0.0. This 
version preserves for us the original Greek terminology: the 
bishop ‘eucharistizes’ the bread (‘ gratias agat panem ’—evidently 
εὐχαριστεῖν 1) ‘in exemplum, quod dicit Graecus antitypum,? of 
the body of Christ, and the mixed cup ‘ propter antitypum, quod 
dicit Graecus similitudinem,? of His blood. 

These very distinctive features disappear in C. H.4, where, be 
it observed, the expression ‘defert reliquias mysteriales’* is in no 
way equivalent to the ‘antitypus’ of Eg. C. O., since ‘mysteria’ 
—as also ‘corpus et sanguis Domini,’ or the like—is a common 
expression in C. H. for the Eucharist, and is employed without 
any suggestion of ‘figure’ or ‘symbol.’ 

(6) In C. H. the passage no. (2) anticipates no. (8), and is 
superfluous. Its purpose, however, is evidently to introduce 
no. (8) with a different sense from that which it bears in 
Eg. C. O.; that is, to make no. (3) refer not to the blessing of 
the milk and honey together with the eucharistic bread and 
wine (as in Kg. C. O.), but only to their distribution. Here 
again, in no, (2), Achelis brackets out the words ‘corporis et 


1 Cf. Justin Martyr (1 Apol. 6. 66) who speaks of τὴν... εὐχαριστηθεῖσαν τροφήν. 

2 Clearly εἰς ἀντίτυπον. 

* It is not quite clear whether the meaning here is: for an antitype, which the 
Greek calls ‘ similitude’ (ὁμοίωμα 3); or: for an ‘ antitype’ (εἰς ἀντίτυπον), Which is 
what the Greek calls (is the Greek for) similitude. In the first case the Greek will 
have had different words for the bread (ἀντίτυπος) and the cup (ὁμοίωμα) ; in the 
second, only one for both—dvrirvros. For ὁμοίωμα compare the εὐχὴ προσφόρου οἵ 
Serapion at the Institution, where we find the expressions ὁμοίωμα τοῦ σώματος τοῦ 
μονογενοῦς and ὁμοίωμα τοῦ αἵματος (Wobbermin, Texte u. Unters. n. F. τὶ 3b p. 5; 
Brightman, J. 7. S. 1 pp. 105, 106). 

* We have already had—in passage E no. (9), cf. p. 78 above—the chalice 
spoken of in Eg. C. O. as an ‘ antitype of the blood of Christ’; and there too C. H. 
has nothing corresponding. On the eucharistic terminology of C. H. see p. 130 
below. 

ἢ If, indeed, this gives the meaning of Haneberg’s Arabic text: Riedel has 
simply ‘completes the eucharist’ (εὐχαριστία). 
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sanguinis Domini,’ though they belong to the regular eucharistic 
terminology of C. H1. He might have gone further and ex- 
cluded the words ‘stans ad mensam,’ for while C. H. frequently 
alludes to parts of the church’, Kg. C. O. never does so, and it 
is highly improbable that Eg. C. O., if derived from 6 5 
as Achelis supposes, should have omitted these allusions in 
every case. 

(c) At no. (3) we find in Eg, C. O. ideas that go back to 
the second century. The ‘land flowing with milk and honey, 
promised to the fathers, is equated with ‘the flesh’ of Christ ; 
and it is said that Christ, by giving us His flesh, makes sweet 
the ‘amara cordis’ by ‘the sweetness of the Word.* 

The close connexion in thought and ideas of this passage 
with Clement of Alexandria’s Paed. i 6, and less markedly with 
Irenaeus Haer. iv 38, was pointed out to me some years ago by 
Mr Edmund Bishop‘. In Clement we have a mystical treatment 
of the ‘milk’ spoken of by St Paul in 1 Cor. ili. 2, which no one, 
I imagine, could read in connexion with nos. (3) and (5) of the 
above passage in Eg. C. O. without feeling that in both he was 
breathing nearly the same atmosphere. The whole treatment, 
moreover, in Clement has in view baptism, with the instruction 
imparted in connexion with it and the communion which follows 
it; and the passage of Eg. C. O. with which we are dealing 
concerns the first communion of the recently baptized. Clement 
curiously identifies the instruction given at baptism with the 
personal Logos. Thus the ‘milk’ also, of which the Apostle speaks 
(1 Cor. iii 2), becomes similarly identified with the Logos. But 
milk is both a product of blood and itself produces blood. Hence 
he further identifies ‘ milk’ with ‘the blood of the Word’: καὶ τὸ 
αἷμα τοῦ λόγου πεφανέρωται ὡς γάλα (Paed. I vi 40, 3). But 

1 See below p. 130. 2 See below p. 131. 

3 ¢Verbum’ (the Coptic, Horner p. 319, has the Greek word λόγο) in the 
context is most naturally taken personally. Cf. in the prayer over the first- 
fruits: ‘et offerimus tibi primitivas fructuum, quos dedisti nobis ad percipiendum, 
per verbum tuum enutriens ea’ (Hauler p. 115); and again: ‘qui memor fuit 


sanctorum suorum et misit verbum suum inluminantem eos’ (p. 119)- 
4 Of. also Bernard, The Odes of Solomon (Cambridge ‘Texts and Studies’), on 


Odes viii 17 and xix 1-3. ; 
5 P, Gr. vit 3004. I quote from the edition of Stahlin, in the Berlin corpus 


of Greek Christian writers of the first three centuries, but add references to Migne. 


4 


88 THE SO-CALLED EGYPTIAN CHURCH ORDER 


he goes farther still: οὕτως πολλαχῶς ἀλληγορεῖται ὁ λόγος, καὶ 
βρῶμα καὶ σὰρξ καὶ τροφὴ καὶ ἄρτος καὶ αἷμα καὶ γάλα, ἃ πάντα © 
ὁ κύριος εἰς ἀπόλαυσιν ἡμῶν τῶν εἰς αὐτὸν πεπιστευκότων. μὴ 
δὴ οὖν τις ξενιζέσθω λεγόντων ἡμῶν ἀλληγορεῖσθαι γάλα τὸ αἷμα 
τοῦ κυρίου (Paed. τ vi 47, 3)}. 

It was seen that in Eg. C. O. at πο. (3) the giving of milk and 
honey to the baptized stands for a fulfilment of the promise of 
‘a land flowing with milk and honey’; the idea evidently being 
that it marks their entrance into the Christian Church. This too 
is found in Clement, for in arguing that the milk spoken of by 
the Apostle does not imply any real childishness in the newly 
regenerated Christian—since ‘the childhood which is in Christ 
is perfection as compared with the Law’ (Paed. 1 vi 34, 2)?—he 
appeals to the promise, ‘I will bring you into the good land 
flowing with milk and honey’ (Ex. iii 8); from which he con- 
cludes: οὕτω γοῦν τελεία τροφὴ τὸ γάλα ἐστὶ τὸ τέλειον καὶ εἰς 
τέλος ἄγει τὸ ἀκατάπαυστον. διὸ κἀν τῇ ἀναπαύσει τὸ αὐτὸ 
τοῦτο ἐπήγγελται γάλα καὶ μέλι (Paed. τ vi 86, 1)% Here the 
‘rest’ is, of course, the possession of the promised land‘; and 
there can be little doubt from the context that the ‘milk and 
honey’ ‘promised’ in the ‘rest’ contains an allusion to that 
administered after baptism. 

The argument of Irenaeus is thus summarized by Dr Bernard’: 
‘Christ came to earth in such a manner as we could receive Him. 
He could have come in His glory, but we could not have borne it. 
“And on this account, as to babes, the perfect bread of the Father 
offered Himself to us as milk (ie. His Advent as man), that we 
being nourished by the breast as it were of His flesh, and accus- 
tomed by this lactation to eat and drink the Logos of God, might 
be able to retain in ourselves the bread of immortality which is 
the Spirit of the Father”’ (Haer. iv 38). 

Ideas connected with milk and honey similar to those in 
Eg. C. Ὁ. and Clement are already to be found in Barnabas, 


1 P, Gr. vur 8058. 


ἡ Ibid, 292 a: ἡ δὲ ἐν Χριστῷ νηπιότης τελείωσίς ἐστιν, ὡς πρὸς τὸν νόμον. 
3 Ibid. 292 ο. 

* As in Ps. xciv (LXX) 11; ef. Heb. iv. 1, 8. 

5 The Odes of Solomon, on Ode viii 17. 
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Having quoted Ex. xxxiii 3 in the form Eioé\@ate eis γῆν ῥέουσαν 
γάλα καὶ μέλι, καὶ κατακυριεύσατε αὐτῆς, he asks presently, τί 
οὖν τὸ γάλα καὶ τὸ μέλι; ὅτι πρῶτον τὸ παιδίον μέλιτι, εἶτα 
γάλακτι ζωοποιεῖται. οὕτως οὖν καὶ ἡμεῖς τῇ πίστει τῆς ἐπαγ- 
γελίας καὶ τῷ λόγῳ ζωοποιούμενοι ζήσομεν κατακυριεύοντες τῆς 
γῆς (vi 138, 17). 

In C. H. these early conceptions vanish. Cups of milk and 
honey are mentioned, but the explanation of them given in 
nos. (3) and (16) lacks those remarkable features of the Eg. C. O. 
text to which attention has just been drawn. There can be no 
question, it seems to me, as to which of the texts at no. (3) 1s 
original and which substituted for the original’, And yet it is 
not a case of mere substitution: one of the two is based on the 
other in such a way that traces of their literary connexion still 
remain. The idea of the newly baptized as children appears in 
both; while the ‘in swavitate verbi amara cordis dulcia efficiens’ 
of Eg. C. Ο. at πο. (3) is represented later on in C. H., at no. (16), 
thus: ‘Postea autem sumant lac et mel in memoriam saeculi 
futuri? et dulcedinis bonorum quae sunt studium eius qui non 
redit in amaritudinem, neque dissipentur. Here, then, once more, 
an unmistakably early and evidently original text of Eg. C..O. is 
found rewritten in a different sense in C. H. 

(ἃ) At πο. (5) of Eg. C. O. we again find ourselves in the 
presence of something, to us, quite strange and unfamiliar. The 
water ‘in oblationem’ certainly refers to a separate cup of water ; 
for at nos. (10)-(12) the Latin says of the presbyters, or deacons, 
who carry the three cups: ‘primus, qui tenet aquam, secundus qui 
lac, tertius qui vinum.’ It 15. true that at no. (10) the Ethiopic 
and Coptic have ‘honey’ where the Latin has ‘water.’ But this 


is only an attempted emendation on the part of some scribe or 


1 Dr Maclean (The Test. of our Lord, p. 222) says of this passage in Eg. C. O. 
and the parallel in Test. ii 10: ‘This passage is extremely obscure both in H. 
[=Hauler’s Latin] and Test., and is clearly original in neither.’ The difficulty 
of the Eg. C. O. passage was evidently felt by the compiler of C. H. as well as 
by Dr Maclean. As regards its obscurity: is not this a necessary consequence of the 
fact that here, as in Clement’s Paedagogus i 6, we are moving in a cycle of thought 
that is wholly unfamiliar to us? 

2 This appears to be a substitute for the Eg. C. O. ‘lac et melle mixta simul 
ad plenitudinem promissionis,’ at no. (3). 
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editor who wished to get rid of an unfamiliar feature; for at 
no. (3) all versions speak of the milk and honey as miwed’; and 
hence in making two separate cups, of honey and of milk, at 
no. (10) the Ethiopic contradicts what it says at no. (3). At nos. (10) 
and (12), then, the Ethiopic, like the Latin, speaks of three cups, 
but gets this number only by separating the milk and honey? 
Furthermore, the Ethiopic has, with the Latin, a separate allusion 
to water at no. (5); and though the text there appears to be in 
other respects corrupt, in this particular point it testifies to the 
genuineness of the Latin reading. We must therefore take it 
as certain that the water spoken of in the Latin and Ethiopic 
at no. (5) is the cup of water which is expressly mentioned in 
the Latin at no. (10). Its purpose is to signify the cleansing of 
the inner, as well as the outer, man by baptism: ‘ ut et interior 
homo, quod est animale (7 ψυχιεκόν), similia consequa[n]tur sicut 
et corpus. The shifts to which the other versions have been 
put in order to avoid this cup of water are instructive’. 

The accusative ‘aquam, at no. (5), evidently has the same 
construction as ‘lac et melle mixta’ at no. (3), and is governed 
by the verb ‘gratias agat’ in no. (1). 

C. H., as by this time we should be prepared to expect, has 
nothing about the water at all, entirely omitting both no. (5) and 
no. (10). 

The practice of giving the newly baptized a cup of water, as 
well as one of milk and honey, seems to be unknown apart from 
this passage of Eg. C.O. But in the chapter of his Paedagogus 


1 So Tertullian, de Corona c. 3, speaks of a ‘lactis et mellis concordiam’ 
received after baptism; and in adv. Mare. i 14 of a ‘mellis et lactis societatem, 
qua (Deus) suos infantat.’ 

* The Coptic and Arabic deal with the difficulty in another way; they omit the 
first allusion to the water, at no. (5), altogether; and then rewrite nos. (9), (10) 
and (12) in such a way as to give only two cups: ‘ Further, if there is no [more] 
priest, let the deacons take hold of the cup and stand in right order (εὐταξίᾳ) and 
give to them the Blood of the Christ Jesus our Lord; and he who has the milk 
and the honey’ (Copt., Horner pp. 319-320; the Arabic similarly). Here there is 
no enumeration of the cups as in the Latin and Ethiopic. 

3 See the last note. 

4 This I take to mean ‘milk and honey mixed.’ The form ‘melle’ is 
probably intended for an accusative, and may be due to the form of the Greek 
word μέλι. 
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from which I have already quoted (1, vi) Clement of Alexandria has 
a passage which may suggest that he was acquainted with such 
a practice. Having, as we have seen, treated at length of certain 
Scripture passages which speak of milk (in particular 1 Cor. 1111, 
2), and having concluded that milk represents the Logos, the 
perfect nourishment of the Christian, he proceeds, towards the 
end of the chapter, to speak of other liquids which may be taken 
in conjunction with milk as wholesome food : 

Nai μὴν καὶ συγγένειάν τινα πρὸς τὸ ὕδωρ φυσικωτάτην 
ἔχει τὸ γάλα, καθάπερ ἀμέλει πρὸς τὴν πνευματικὴν τροφὴν τὸ 
λουτρὸν τὸ πνευματικόν!" οἱ γοῦν ἐπιρροφοῦντες τῷ προειρημένῳ 
γάλακτι ψυχροῦ ὀλίγον ὕδατος ὠφελοῦνται παραχρῆμα" οὐ γὰρ 
ἀποξύνεσθαι τὸ γάλα ἐᾷ ἡ πρὸς τὸ ὕδωρ κοινωνία, οὐκ ἀντιπαθείᾳ 
τινί, προσπεπαινομένου δὲ προσπαθείᾳ. καὶ ἣν ὁ λόγος ἔχει πρὸς 
τὸ βάπτισμα κοινωνίαν, ταύτην ἔχει τὸ γάλα τὴν συναλλαγὴν 
πρὸς τὸ ὕδωρ, δέχεται γὰρ μόνον τῶν ὑγρῶν τοῦτο καὶ τὴν πρὸς 
τὸ ὕδωρ μῖξιν ἐπὶ κάθαρσιν παραλαμβανόμενον" καθάπερ τὸ 
βάπτισμα ἐπὶ ἀφέσει ἁμαρτιῶν. μίγνυται δὲ καὶ μέλιτι 
προσφυῶς καὶ τοῦτο ἐπὶ καθάρσει πάλιν μετὰ γλυκείας τῆς 
τροφῆς"..-ναὶ μὴν ἔτι μίγνυται τὸ γάλα καὶ οἴνῳ" τῷ γλυκεῖ 
κατὰ: (Paed. τ vi 50, 3-51, 1)", 

The fact that Clement has baptism so closely in view in this 
passage makes it permissible to surmise that these references to 
the various uses of milk have a foundation in practices known 
to him (though possibly not all of them Alexandrian) in con- 
nexion with baptism. If so, it may further be noted that while 
he speaks apparently of the milk being mixed with honey and 
wine before it is taken, the expression of γοῦν ἐπιρροφοῦντες 
τῷ προειρημένῳ γάλακτι ψυχροῦ ὀλίγον ὕδατος naturally means 
‘those who swallow a little cold water in addition to (or after) 
the aforesaid milk,’ and so would indicate that the ‘mixture’ of 
milk with water, of which Clement goes on to speak, was one 

1 Cf. Eg. C.O. at no. (5): ‘aquam vero...in indicium lavacri.’ 

2 The context seems to require that παραλαμβανόμενον be taken with τὸ ὕδωρ; for 
according to the symbolism milk=the Logos, and water= baptism. 

3 St Jerome, Com. in Isai., commenting on Is. lv 1, says: ‘qui mos ac typus in 
occidentis ecclesiis hodie usque servatur, ut renatis in Christo vinum lacque tri- 


buatur’ (P. L. xxiv 549 8). 
4 In Migne, P. Gr. νι 309 B, c. 
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which took place only after both liquids had been swallowed. 
The form of the expression, ‘those who swallow...are presently 
benefited,’ suggests also that Clement is thinking of something 
accustomed to be done, and not merely proposing ἃ hypo- 
thetical case. 

That he is speaking of a practice of drinking a little cold 
water after the milk (? and honey) administered at baptism, 
I hesitate to assert, though I think it possible, and even probable, 
that such is the case. If it should be so, then it is evident that 
the passage affords an interesting illustration, from the end of 
the second century, of the practice witnessed to by the Latin 
version of Eg. C. O. 

(6) As regards the actual communion of the newly baptized, 
there are two points to be noted: a) the order of delivery for the 
several cups; and }) the formulae accompanying the delivery. 

a) The order of delivery in Eg. C. O. (Latin) is very re- 
markable: first the Bread, second the water, third the milk (and 
honey), fourth the Wine. This is, so far as I can find, without 
parallel elsewhere. Tertullian (de Corona c. 8) seems to imply 
that the milk and honey were received immediately after 
baptism : ‘Inde [sc. de aqua] suscepti lactis et mellis concordiam 
praegustamus.’' Since, according to the context of this passage, 
the baptism appears to have taken place away from the church, 
these words would seem to imply that the milk and honey were 
not given in connexion with the Eucharist at all, but before it. 

In Eg. C. O. at nos. (1), (8) and (5), we find the milk and 
honey and the water apparently brought up to the altar and 
blessed by the bishop together with th@ bread and wine of the 
Eucharist. This is expressly forbidden by the second (according 
to Funk’s numeration) of the Apostolic Canons (A. C. viii 47), 
which orders the deposition of any bishop who παρὰ τὴν τοῦ 
κυρίου διάταξιν τὴν ἐπὶ τῇ θυσίᾳ προσενέγκῃ ἕτερά τινα, ἢ μέλι 
ἐπὶ τὸ τοῦ θεοῦ θυσιαστήριον ἢ γάλα ἢ ἀντὶ οἴνου σίκερα 
ἐπιτηδευτὰ ἢ ὄρνεις ἢ ζῶά τινα ἢ ὄσπρια, παρὰ τὴν διάταξιν, 

1 St Jerome was able to employ this passage of Tertullian without material 
change: ‘Nam et multa alia quae per traditionem in ecclesiis observantur, auctori- 
tatem sibi scriptae legis usurpaverunt, velut in lavacro ter caput mergitare, deinde 


egressos lactis et mellis praegustare concordiam ad infantiae significationem ’ (Dial. 
adv. Luciferianos ὁ. 8: P. L. xx 172). 
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καθαιρείσθω. The 24th canon of the third Council of Carthage 
{A.D. 397) similarly forbids anything to be offered ‘in sacramentis 
corporis et sanguinis Domini’ except bread, and wine mixed with 
water. It excepts, however, the ‘ primitiae, seu mel et lac, quod 
uno die solennissimo pro infantis mysterio solet offerri, which, 
‘quamvis in altari offeratur,suam habent propriam benedictionem, 
ut a sacramento dominici corporis et sanguinis distinguantur.’ 
At the end of the fourth century therefore the practice found 
in Eg. C. O. was looked upon with disfavour in some parts at 
least of both East and West: though the strength of the tradition 
in Africa is attested by the special provision for its maintenance 
on a single day in the year. 

Now in C. H. there is nothing to indicate that the cups of 
milk and honey were placed on the altar; in fact the piece of text 
at no. (2) .in C. H. seems to have been introduced for the express 
purpose of making no. (3) refer not to the blessing of the cups 
—as in Eg. C. O.—but to their distribution (see p. 86 above). 
Moreover in C. H. these cups are not administered until the 
Eucharist itself, in both kinds, has been received; see no. (16). 
This will doubtless appeal to us as the natural and seemly 
arrangement; but for that very reason it is the more difficult 
to suppose that a later compiler would have altered it to what 
we find in Eg. C. O. 

8) The formulae in Eg. C. O. for administering the Eucharist 
and the additional cups are as remarkable as the order of delivery. 
That for the Bread is ‘Panis caelestis in Christo Iesu.’ For this 
C. H. has ‘Hoe est corpus Christi.’ Can there be a doubt as to 
which of these expressions is the original ? 

The formula for the cups of water, milk and honey, and the 
Wine, is ‘In Deo patre omnipotenti, to which the communicant 
responds ‘Amen,’ and ‘Et domino Iesu Christo et spiritu sancto 


. et sancta ecclesia, followed again by ‘Amen.’ As I understand 


nos. (18) and (14), the whole formula, with the double ‘Amen,’ was 
said in delivering each of the three cups. This appears to me 
to be indicated by the words ‘ter dicente eo, qui dat’ in no. (13)1. 


1 Dr Bernard (Odes of Solomon, p. 68) applies ‘In Deo patre’ to the cup of water 
only, and divides the rest between the cup of milk and honey and that of the Wine. 
The interpretation given above seems to me preferable. 
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This formula for the cups is something like that prescribed in 
Kg. C. O. for the unction which follows the imposition of the 
hand after baptism: ‘Ungueo te sancto oleo in domino patre 
omnipotente et Christo Iesu et spiritu sancto’ (Hauler p. 111). 
The mention of the Church is found in several of the doxologies 
of the same document (see p. 154 below). 

C. H., as we have seen, places the delivery of the cups of milk 
and honey at the end, after that of the regular eucharistic cup. 
It also omits the cup of water, and gives no formula for the 
administration of the milk and honey. The formula for the 
Wine corresponds exactly to that for the Bread: ‘ Hic est sanguis 
Christi.’ 

Here again that which is strange to us is replaced by that 
which to us is familiar; and once more the later character of 
C. H. appears to be placed beyond reasonable doubt}. 


G. Instruction. Hours of prayer. Sign of the Cross. 


There is a certain class of passages in Eg. C. O. which are of 
the first importance for the formation of a judgment as to the 
relation between Eg. C. O. and C. H. Of these passages nos. (3) 
and (5) of the text just dealt with (under F) are good examples. 
Their characteristic feature is a sort of catechetical explanation, 
accompanying certain of the practical directions, which is of a 
uniform and at the same time very distinctive type, and admits 
of iJlustration generally from writings of the second and third 
rather than from those of the fourth or succeeding centuries. 
In C. H. this sort of commentary frequently disappears altogether; 
but sometimes it 15 represented in a form which lacks just those 
features of Eg. C. O. which would incline us to assign this docu- 
ment to an early date. It is thus that C. H. seems clearly to 

1 The differences between the formulae for administration in the Latin and the 
Ethiopic need not be dwelt on here. It is sufficiently evident that the Eth., while 
it preserves portions of the original formulae (as in the Latin), has, under the 
influence of later usage, softened the formula for the Bread by substituting ‘the 
body of our Lord Christ’ for ‘in Christo Iesu,’ while it has quite changed 
the formula for the Wine. The Coptic and Arabic here go with the Ethiopic: but 
they further eliminate the words ‘In God the Father almighty,’ which the Eth. 
keeps in connexion with the milk, and they thus (like C. H.) suppress the formula 
for the additional cups altogether. 
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imply a knowledge of the Eg. C. O. text on the part of its author, 
and so betrays its secondary character. 

The passage next to be considered will, I think, illustrate 
what is here said. It is taken from the directions as to hearing 
instruction, times for private prayer and the making of the sign 
of the cross. 

In C. H. the corresponding matter does not come in one 
continuous passage, as in Eg. C. O.; it has to be sought in four 
different canons, viz. xxvi, xxvii (a), xxv (Ὁ), xxvii (b), xxix (0). 
Apart from the rearrangement here indicated by the roman 
numerals, I keep the order of Haneberg’s edition’, not following 
Achelis in his further readjustment of some pieces of text which 
fall under xxvii (Ὁ). Achelis’s further rearrangement is indicated 


by the insertion of his paragraph numbering, with the sign §. 


Eg. C. O. (Ethiopic) 
(Horner p. 182 ff.) 


(1) And if they tell 
them where is the word 
of instruction, everyone 
shall choose to go thither 
to the place of instruction: 

(2) 


(3) and he shall know 
this in his heart, and con- 
sider all which he heard, 
that God speaks by the 
mouth of him who in- 
structs, and it is He who 
dwells in the church, and 
He shall cause to pass 
away from him all wicked- 
ness in the day; 

(4) and it shall be 
᾿ reckoned great loss to 
him who fears God, if he 
goes not to where is the 
place of instruction, 

5 


(6) and especially for 
him who can read. 


Eg. C. O. (Coptic) 
(Horner p. 327 ff.) 


Further, if there should 
be an instruction (καθήγη- 
ots) Of the word of God, 
let everyone choose for 
himself to go to that place, 


reckoning this in his 
heart, that it is God whom 
he hears speaking in him 
who gives instruction: 
for having prayed in the 
church he will be able to 
avoid the evil of the day. 


Let the pious man 
reckon that it is a great 
loss, if he should not go 
to the place in which they 
instruct; 


especially if he can 
read : 


C. H. xxvi 
(Achelis, §§ 226-231) 
Si est in ecclesia con- 
ventus propter verbum 
Dei, singuli quique cum 
festinatione properent ut 
ad illud congregentur, 
sciantque multo magis 
esse illis eligendum ut 
audiant verbum Dei quam 
ut fruantur omni splen- 
dore huius mundi, 


et hoc sibi magnum 
damnum esse numerent, 
si aliquando necessitas 
eos impedit quo minus 
audiant verbum Dei. 

Studeant vero ut saepe 
negotiis expediti in eccle- 
siam conveniant, fortiter- 
que odium inimici expel- 
lant, 

imprimis 5] 
literas novit. 


aliquis 


1 That is, the order of C. H. found in Haneberg’s Arabic mss. 
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Eg. C. O. (Eth.) 


(7) And if there is an 
instructor he shall not 
defer (from going) to the 
church and the place 
where is the instruction. 
Then indeed to him who 
speaks shall be given the 
word which he speaks. 

(8) This is profit for 
everyone, (viz.) what he 
shall hear; and thou shalt 
hear that which thou 
thoughtest not there, and 
thou shalt profit 

(9) 


(10) by that which 
the Holy Spirit gave to 
thee by him who _ in- 
structs : 

(11) 


(12) and thus thy 
faith shall become firm 
because of what thou 
hearest. 

(13) And further, they 
shall tell thee in that place 
what it is proper for thee 
to do in thy house: 


(14) and therefore all 
men shall hasten to go to 
the church and to the 
place wherein the Holy 
Spirit rises (like the sun). 

(15) And if there is 
a day on which there is 
no instruction, everyone 
shall stay in his house, 
and shall take the holy 
Scripture and read as well 
as he can, for it is good. 

(16) 


(17) And if thou wast 
in thy house, pray at the 
third hourand glorify God: 

(18) and if thou wast 
in another place, and if 
that hour has come to 
thee, pray in thy heart 
to God; 


Eg. C. O, (Copt.) 


or if the teacher should 
come, let none of you be 
deficient in coming to the 
church where they give 
the teaching. Then shall 
it be given to him who 
speaks 


to utter things that are 
profitable to all; and thou 
wilt hear things which 
thou thinkest not; and 
thou wilt be profited 


by the things which 
the Holy Spirit will give 
thee from him who in- 
structs : 


thus thy faith will 
be established upon the 
things which thou hast 
heard. 

And it will be told 
thee also in that place 
the things which it is 
right for thee to do in 
thy house. 

For this cause then 
let each one hasten to go 
to the church, the place 
in which the Holy Spirit 
breaks forth. 

If there is a day in 
which there is no instruc- 
tion, let each one in his 
house take a holy book, 
and read sufficiently in 
it what seems to him 
profitable. 


And if indeed thou art 
in thy house, pray at the 
third hour and bless God. 

If however thou art in 
another place and thou 
comest by chance to that 
time, pray in thy heart 
to God. 


C. H. 


Tanto plus lucrabitur 
si audit quod non noverat; 


dominus enim adest 
in loco ubi maiestatis 
memoria agitur, 

descenditque Spiritus 
in congregatos gratiam- 
que suam effundit super 
omnes. 

Qui autem est duplicis 
cordis homo inter eos, in 
illis requiescit, quia au- 
disti de illorum constitu- 


tione in spiritu. 


Qui autem domi com- 
moventur a ratione, id 
non assequuntur quod in 
ecclesia audiunt. 


Ergo unusquisque sum- 
mo studio contendat ut 
ecclesiam frequentet om- 
nibus diebus quibus fiunt 
orationes. 

(xxvii (a), ὃ 232) Quo- 
cumque die in ecclesia 
non orant, sumas scrip- 
turam et legas in ea. 


Sol conspiciat matu- 
tino tempore scripturam 
super genua tua. 

(xxv (Ὁ), 88 233-238) 
Orent autem tertia hora, 


Cf. (42) below 
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Eg. GC. O. (Eth.) 


(19) because in that 
hour they stripped Jesus 
Christand nailed him upon 
the wood of the cross: 

(20) and therefore the 
ancient law commanded 
to give the bread which 
they offer at the third 
hour, as a type of the 
body of Christ and his 
precious blood; and they 
sacrificed the lamb which 
was a type of the perfect 
Lamb, for Christ is the 
Shepherd, and he is the 
Bread which came down 
from the heavens. 

(21) And again pray 
at the sixth hour; 

(22) for at that hour 
was the hanging of our 
Lord Christ upon the wood 
of the cross, and the day 
was divided and darkness 
came: and they shall pray 
at that hour a strong 
prayer ; 

(23) and they shall 
be like the word which 
our Lord Christ prayed, 
and made all the world 
darkness : 

(24) and the cate- 
chumens shall make a 
great prayer. 

(25) And at the ninth 
hour they shall be long in 
prayer, and a prayer with 
glorifying, that ye may 
join in glorifying with 
the soul of the righteous 
ones, glorifying the living 

God who faileth not, 
who remembered hisright- 
eous ones, and sent to 
them his Son, that is, his 
Word, to enlighten them: 


Eg. C. O. (Copt.) 


For in this hour the 
Christ was nailed to the 
wood! 


For this cause also in 
the old (testament) the law 
commanded to offer the 
shew bread at every hour, 
as a type of the body and 
the blood of the Christ; 
and the slaughter of the 
senseless lamb, which was 
a type of the perfect Lamb; 
for the Christ is the Shep- 
herd; he also is the Bread 
which came down from 
heaven. 

Pray also likewise at 
the sixth hour; 

for the Christ having 
been nailed to the wood 
of the cross, that day 
divided, and a great dark- 
ness happened, wherefore 
let them pray at that 
hour with a_ prevailing 
prayer, 

likening themselves to 
the voice of him who 
prayed, (and) caused all 
creation to become dark 
for the unbelieving Jews?. 


And let them also make 
a great prayer and a great 
blessing at the ninth hour, 
that thou mayest know 
how the soul of the right- 
eous ones blesses the 
Lord the true 

(Here the Latin recom- 
mences, Hauler p. 119) 
Deum, qui non mentitur, 
qui memor fuit sanctorum 
suorum et emisit verbum 
suum inluminantem eos. 


C. H. 


quia illo tempore Sal- 
vator voluntarie crucifixus 
est ad salvandos nos, ut 
nobis libertatem tribueret. 


Deinde 
sexta orate, 


etiam hora 


quia illa hora universa 
creatura perturbata est 
propter facinus scelestum 
a Judaeis perpetratum. 


Hora iterum 


orent, 


nona 


* Test. has (17)-(19) thus: ‘Let all take care to pray at the third hour with 
mourning and labour, either in the church, or in the house because they cannot 
go (to the church). For this is the hour of the fixing of the Only-begotten on the 


cross’ (ii 24). 


2 Test. has (21)-(23) thus: ‘But at the sixth hour similarly let there be a 


prayer with sorrow. 


For then the daylight was divided by the darkness. Let 


there be then that voice which is like to the prophets, and to creation mourning ᾽ 


( 24). 
©; 
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Eg. C. O. (Eth.) 


(26) because in that 
‘hour the side of Christ 
was pierced, and the blood 
and water flowed out: and 
then the rest of the day 
shone when the evening 
came. And therefore thou 
also, as thou makest be- 
ginning of another day, 
as a likeness of the resur- 
rection, 

(27) pray before thou 
restest thy body in thy bed. 

(28) And at midnight 


(29) 


A 


(30) having risen from 
thy bed,and having washed 
thy hand with water, pray. 

(31) And if thou hast 
a wife, both of you pray. 
And if she has not yet 
become a believer, go aside 
from her and pray alone, 
and return again into thy 
bed. Because thou art 
bound by marriage thou 
shalt not leave off praying ; 
because ye are clean, and 
it is not for you (to be as) 
unclean. 


Eg. C. O. (Lat.} 


Illa ergo hora in latere 
Christus punctus aquam 
et sanguem effudit et 
reliquum temporis diei 
inluminans ad vesperam 
deduxit. Unde incipiens 
dormire principium alte- 
rius diei faciens imaginem 
resurrectionis conplevit'. 


Ora etiam, antequam 
corpus cubili requiescat?. 

Circa mediam vero 
noctem * 


exurgens lava manus 
aqua et ora. 


Siautem et coniunx tua 
praesens est, utrique simul 
orate; sin vero necdum 
est fidelis, in alio cubiculo 
secedens ora et iterum ad 
cubilem tuum revertere. 
Noli autem piger esse ad 
orandum. Qui in nuptias 
[con]ligatus est non est 
inquinatus 4; 


C. H. 


quia illa hora Christus 
oravit et tradidit spiritum 
inmanus Patrissui. Etiam 
hora qua sol occidit orent, 
quia est completio diei. 
Deinde etiam λυχνικῷ 
vespere orent, quia David 
dicit: ‘Nocte loquor.’ 


Cf. (42) below 


Deinde etiam media 
nocte orent, 

quia David idem fecit. 
Paulus autem et Silas, 
famuli Christi, oraverunt 
media nocte et laudaverunt 
Deum. 

(xxvii (Ὁ) §§ 241-245) 
Christianus lavet manus 
omni tempore, quo orat. 

Qui autem alligati sunt 
matrimonio, quandocum- 
que a latere uxoris surgere 
velint, orent: coniugium 
enim non maculat. 


1 Test. has (25)-(26) thus: ‘At the ninth hour also let prayer be protracted, 


as with a hymn of praise that is like to the souls of those who give praise 
to God that lieth not, as one who hath remembered His saints, and hath sent 
His Word and Wisdom to enlighten them. For in that hour life was opened to 
the faithful, and blood and water were shed from the side of our Lord’ (ii 24). 

2 Test. (ii 24): ‘But at evening, when it is the beginning of another day, 
shewing an image of the resurrection, He caused us to give praise.’ See Eg. C. O. 
at no. (26)—prayer at the ninth hour. 

3 Test. transfers most of the Eg. C. Ο. comments on the midnight prayer to 
that at dawn, but with alterations, thus: ‘But at midnight let them arise with 
praising and lauding because of the resurrection. But at dawn with praising with 
psalms, because after He rose He glorified the Father while they were singing 
psalms. But if any have a consort or wife (not) faithful, let the husband who 
is faithful go and pray at these times without fail. Let those who are chaste not 
lessen (them). For the adornments of heaven give praise, the lights, the sun, the 
moon, the stars, the lightnings, the thunders, the clouds, the angels...the whole 
(heavenly) army, the depths, the sea, the rivers,...And all the saints also give praise 
and all the souls of the righteous’ (ii 24). 

4 Schwartz (op. cit. p. 37 n. 2) corrects the punctuation and the text, after the 
Coptic, thus: ‘noli autem piger esse ad orandum qui in nuptias conligatus es: non 
es inquinatus, qui enim’ (etc.). 


τ᾿ 
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Eg: 6. O. (Eth.) 

(82) Those who have 
been baptized need not to 
be washed again, because 
they are clean. 

(33) And if thou 
breathedst into thy hands 
and sealest thee with thy 
spittle which goes forth 
from thy mouth, thou 
wilt be clean all over. 

(34) This is from the 
Holy Spirit, and the drop 
of the water of baptism 
ascends from the out- 
gushing which is the 
heart of the faithful, and 
purifies the believers. 

(85) At this hour, 
therefore, they shall pray 
carefully, because the 
presbyters who handed 
down to us thus instructed 
us, that at this hour all 
creation prays to God. 
The stars and the plants 
stand up‘, and the waters 
stand ἀρ’ at that hour, 

(36) and all the hosts 
of the heavens, the angels, 
ministering at that hour, 
with the soul of the right- 


eous, glorify God. And 


therefore it is seemly for 
all who believe to be care- 
ful to pray at that hour. 

(37) To this our Lord 
also is being witness, thus 
saying: ‘Behold there was 
a cry at midnight, saying, 
Behold the bridegroom has 
come, rise, go forth to 
meet him.’ 

(38) See (40) below 


(39) And he repeated 
it, saying: ‘Watch, be- 
cause ye know not in 
what hour your Lord will 
come.’ 


Eg. C. Ο. (Lat.) 


qui enim loti sunt, 
non habent necessitatem 
lavandi iterum, quia 
mundi sunt. 

Per  consignationem 
cum udo flatu et per 
manum spiritum ! amplec- 
tens corpus tuum usque 
ad pedes_ sanctificatum 
est. 

Donum enim spiritus 
et infusio lavacri, sicuti 
ex fonte corde credente, 
cum offertur, sanctificat 
eum qui credidit. 


Hac igitur hora neces- 
sarium est orare; nam et 
hi, qui tradiderunt nobis, 
seniores ita nos docuerunt, 
quia hac hora omnis crea- 
tura quiescit ad momen- 
tum quoddam, ut laudent 
dominum; stellas et ar- 
busta et aquas stare in 
ictu, 

et omne agmen ange- 
lorum ministrat ei, in hac 
hora una cum iustorum 
animabus laudare Deum. 
Quapropter debent ii, qui 
credunt,festinare hac hora 
orare. 


Testimonium — etiam 
habens huic rei Dominus 
ita ait: ‘Ecce clamor 
factus est circa mediam 
noctem dicentium: Ecce 
sponsus venit, surgite ad 
occursum eius,’ 

See (40) below 


et infert dicens: ‘ Prop- 
terea vigilate; nescitis 
enim, qua hora venit.’ 


C. H. 


Neque post regenera- 
tionem opus est lavacro, 
excepta lotione manuum, 
nihil praeterea, 


quia Spiritus sanctus 
odoratur? corpus fidelis, 
idque totum purgat. 


Curet igitur quilibet ut 
diligenti studio oret media 
nocte*, quia patres nostri 
dixerunt illa hora omnem 
creaturam ad_ servitium 
gloriae divinae parari, 


ordinesque angelorum 
et animas iustorum bene- 
dicere Deo, 


quia testatur Dominus 
dicitque de hoc: ‘Media 
autem nocte clamor factus 
est: Ecce sponsus venit, 
exite obviam ei.’ 


Porro autem tempore, 
quo canit gallus, insti- 
tuendae sunt orationes in 
ecclesiis, 

quia Dominus dicit: 
‘Vigilate, quia nescitis 
qua hora filius hominis 
venturus sit,an gallicantu, 
an mane.’ 


1 Schwartz (op. cit. p. 37 n. 2) expands the ms contraction ‘spm’ to ‘sputum.’ 


But ‘spittle’ in Eth. and Copt. may be due to paraphrase. 


? Riedel, ‘ pervades’ (‘durchhaucht’), which must surely be right: ‘ odoratur’ 
is meaningless in the context. 

3 This is a ‘doublet’ of no. (28) above, 

4 «Stand (still)? is evidently the meaning. 
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(40) And at the time 
of cock-crow, havingrisen, 
likewise pray ; 

(41) because at this 
hour, cock-crow, the 
children of Israel denied 
our Lord Jesus Christ, in 
whom by faith we know 
how to trust as the eternal 
light, and while we hope 
for the resurrection of the 
dead. 

(42) 


Cf. (27) and (18) above 


(43) All of you of the 
faithful therefore doing 
all this, ana looking for- 
ward and remembering 
one another, teach ye 
this wisdom to the cate- 
chumens, having first 
built up (their faith); and 
ye shall not go astray or 
be lost while ye always 
remember Christ. 


Eg. Ο. O. (Lat.) 


Kt circa galli cantum 
exurgens, similiter; 


illa enim hora gallo 
cantante filii Istrahel 
Christum negaverunt, 
quem nos per fidem cog- 
novimus, sub spe luminis 
aeterni in resurrectione 
mortuorum spectantes in 
diem ha<n)c. 


Cf. (27) and (18) above 


Itaque, omnes fideles, 
agentes et memoriam 
eorum facientes et invicem 
docentes et catecuminos 
provocantes neque temp- 
tari neque perire poteritis, 
cum semper Christum in 
memoriam habetis. 
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hg - 
See (38) above 


(88. 239-240) Obligati 
sumus igitur, ut Dei re- 
cordemur omni hora. 

Et quando quis insomnis 
supra lectum positus est, 
debet orare in corde suo, 
hoc modo faciens. 

(§ 246) Nos autem 
una cum catechumenis 
invicem instruamus nos- 
metipsos de servitio Dei; 
tune daemones non pos- 
sunt contristare nos, 
quando in omni oratione 
recordamur Christi. 


[Here we come to a passage of which the Latin has preserved us a double text}. 


As the passage is an important one I give both these versions. I think it well also 
to substitute the Coptic here for the Ethiopic, since the former better illustrates the 
Latin, and the latter has, in the course of successive translations, developed a 


considerable looseness of expression. | 


Eg. C. O. (Lat.) 


Eg. C. Ο. (Copt.) 
(44) (Horner 
p. 331) And make 
proof (πειρᾶν) at 
every hour of seal- 
ing (σφραγίζειν) thy 
forehead in fear ; 
(45) for this is 
the sign which is 
known and mani- 
fest: by this the 
devil is ruined. If 


(Hauler p. 118) 
Semper _tempta 
modeste _consig- 
nare tibi frontem. 


Hoc enim sig- 
num passionis ad- 
versum diabolum 
ostenditur, si ex 
fide faciat quis, 


(Hauler p. 121) 
Semper autem imi- 
tare cum honesta- 
te consignare tibi 
frontem. 


Hoe enim sig- 
num passionis ad- 
versum diabolum 
manifestum et con- 
probatum est, si 


C. H. 
(C. H. xxix (b), 
§§ 247-251) Signa 
frontem tuam sig- 
no crucis 


ad vincendum 
Satanam 


1 Hauler rightly observes (p. 118) that this repetition of the passage must 
already have been found in the Greek copy from which the Latin translation 


was made. 
translations. 


This appears from the fact that the Latin gives us two independent 
But as it also appears that some of the differences between the two 


Latin versions are due to variants in the underlying Greek, it would follow that 
the repetition must go back to an earlier Greek copy than that used by the trans- 
lator. 


Eg. C. O. (Copt.) 
thou makest it in 
faith thou not only 
manifestest thyself 
before men, but 
in the knowledge 
with which thou 
art confident like 
a shield (θηρῶν): 
since the adversary 
(ἀντικείμενος), the 
devil, only sees the 
power of the heart, 
and if he should 
see the inner man 
that he is sensible 
(λογικός), sealing 
himself withinand 
without with the 
seal of the Word 
(λόγος) of God, then 
he flies, pursued 
by the Holy Spirit, 
he who is in the 
man who makes 
place for him with- 
in him. 

(46) This also 
is what Moses the 
prophet taught us 
before by the 
Pascha, and the 
lamb which was 
slaughtered, he 
commanded that 
they should smear 
the blood on the 
lintel and the two 
door-posts, telling 
us of the faith 
which is in us 
now, this which 
was given to us by 
the perfect Lamb. 
Wherewith when 
we seal our fore- 
heads with our 
hand, we shall be 
saved from those 
who wish to kill us. 

(47) 


EG. C. O. IN RELATION TO C. H. 


Eg. 6. O. (Lat.) 


ut non hominibus 
placens, sed per 
scientiam sicut 
loricam  offerens; 
siquidem adversa- 
rius videns virtu- 
tem spiritus ex 
corde in similitu- 
dine lavacri in 
manifestum defor- 
matam tremens 
effugatur, te non 
illum cedente, sed 
inspirante. 


Hoc ipsut erat, 
de quod (sic) in 
typo Moyses in ove, 
quae per pascha 
immolabatur, san- 
guem asparsit in 
limine et duos 
postes unguens sig- 
nificat eam, quae 
nunc in nobis est, 
fidem in perfecta 
ove. Frontem et 
oculos per manum 
consignantes decli- 
nemus ab eo, qui 
exterminare temp- 
tat. ' 


ex fide itaque fa- 
cis, non ut homi- 
nibus appareas, sed 
per scientiam tam- 
quam scutum offe- 
rens; nam adver- 
sarius, cum vidit 
virtutem, quae ex 
corde est, ut homo 
similitudinem ver- 
bi in manifesto 
deformatam osten- 
dat, infugiatur non 
sputante (te), sed 
flante spiritu in 
te. 


Quod —_ defor- 
mans Moyses in 
ovem paschae,quae 
occidebatur, san- 
guem asparsit in 
limine et postes 
uncxit, designabat 
eam, quae nunc in 


nobis est fides, 
quae in perfecta 
ove est. Frontem 


vero et oculos per 
manum consig- 
nantes declinemus 
eum, qui extermi- 
nare temptat. 
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C. H. 


‘et ad _ glorian- 
dum propter fidem 
tuam. 


Hoc fecit Moy- 
ses de sanguine 
agni, quem illevit 
superliminaribus et 
postibusianuarum, 
qua re factum est 
ut sanarentur ha- 
bitantes intra illa. 
Quanto magis puri- 
ficabit et custodiet 
sanguis Christi eos 
qui credunt in eum 
et effingunt  re- 
demptionis totius 
orbis terrarum si- 
militudinem, quae 
in sanguine agni 
perfecti Christi in- 
tendit! (condit?) 
omnia mysteria 
propter vitam et 
resurrectionem et 
sacrificium. 

Christiani au- 
tem soli audiunt 
haec, quia sigillum 
baptismi accepe- 
runt; sunt enim in 
societatem recepti. 


1 Riedel (p. 219-220) gives this sentence (‘Quanto magis,’ etc.) in an intelligible 
form thus: ‘ How should not the blood of Christ be still more pure, and the more 


protect them that believe in Him ? 
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Wherefore they shall openly bear the mark 
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This continuous passage well illustrates what has been said 
above (at p. 94), viz. that Eg. C. O. is in places characterized 
by a sort of catechetical instruction accompanying the practical 
directions, and that this catechesis is of a uniform and at the 
same time distinctive type; and further, to employ words already 
used (vbid.), that in C. H. ‘this sort of commentary frequently 
disappears altogether; but sometimes it is represented in a form 
which lacks just those features of Eg. C. O. which would incline 
us to assign this document to an early date. If we read through 
the Eg. C. O. columns of this passage we can hardly fail to 
recognize in them a sustained and self-consistent instruction on 
hearing the Christian teaching, on the times for prayer, and on 
the meaning and use of the sign of the cross. This instruction 
reads like the expression of an original train of thought in the 
mind of one who has worked out for himself the meanings of the 
things he wishes to explain; and its essential unity appears not 
only from the consistent and uniform character of the explana- 
tions given, but also from the recurrence, quite naturally and 
spontaneously, of certain distinctive ideas in different parts of the 
passage’. These marks of unity, together with nearly everything 


that is striking and distinctive in Eg. C. O., vanish almost entirely 
in ὦ, H. 


of the redemption of the world (τῆς οἰκουμένης) which was accomplished by the 
blood of the perfect Lamb, Christ. All mysteries of the life and the resurrection 
the Christians alone shall hear, because they have received the seal of baptism and 
are thus become partakers.’ The passage ‘ All mysteries,’ etc., answers to one in 
Eg. C. O. that comes in a different context, viz. after the communion of the newly 
baptized (see p. 122 below). 

1 Thus, (a) all the hours for prayer, from the third hour to cock-crow inclusive, 
are explained with reference to events of our Lord’s passion. (b) In nos. (20) and 
(46) we have Old Testament types of ‘the perfect Lamb.’ (6) In no. (22) it is said 
that at the sixth hour, when our Lord was nailed to the cross, the day ‘divided’ ; 
and at no, (26) that at the ninth hour, when the sun again shone forth, Christ 
made ‘the beginning of another day.’ (4) At no. (26) the beginning of a new day 
(at the ninth hour) is taken as a type of the resurrection, and at no. (41) this idea 
occurs again. (e) In both no. (25) and no. (36) it is said that ‘the souls of the 
righteous’ praise God. (7) In nos, (33) and (44) we have allusions to a very 
remarkable manner of making the sign of the cross, and some equally remarkable 
ideas connected therewith. All these points are considered in what follows; but 
it seems well to have them brought together beforehand under one comprehen- 
sive view. 
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I will first draw attention to some of the more distinctive 
features in the Eg. C. O. text, and then consider a number of 
subordinate points in which C. H. appears to be inferior and 
secondary. 

(a) At (22) C. H. has nothing, and at (26) little, corresponding 
to Eg. Ὁ. Ὁ. At (22) Eg. C. O. says that at the sixth hour, when 
Christ was nailed to the wood, ‘the day divided’ At (26) we 
see more exactly what is the idea connected with this remark ; for 
it is there said that our Lord, when at the ninth hour His side 
was pierced, ‘reliquum tempus diei inluminans ad vesperam 
deduxit, and then is added: ‘Unde incipiens dormire prin- 
cipium alterius die: faciens imaginem resurrectionis conplevit.’ 

The Ethiopic takes this last sentence differently, thus: ‘And 
therefore thou also, as thou makest beginning of another day, as 
a likeness of the resurrection, [this is then jomed with the next 
paragraph, as to praying at bedtime] pray before thou restest thy 
body in thy bed.’ But here the Ethiopic has misunderstood the 
symbolical allusion, and really makes no sense, since the ninth 
hour is not bedtime. ‘The ‘incipiens dormire’ of the Latin 
clearly refers to our Lord’s death; and the fact that at His death 
the day, as it were, began again, with the reappearance of the 
light, is taken as a figure of the resurrection. The same inter- 
pretation of the beginning of the day as a symbol of the 
resurrection meets us again in no. (41), where the hour of 
cock-crow is connected with the ‘spe luminis aeterni in resur- 
rectione mortuorum.’! 

This idea of the day having been divided into two days by 
the three hours of darkness goes back at least to the third 
century; the Didascalia has it (v 14; Funk 1 pp. 274-6), and 
uses it for the purpose of reckoning three clear days between 
our Lord’s death and His resurrection, in accord with Matth. xii 
40. The same use of the idea (though with a somewhat different 
method of application) is found in the first of the Syriac Fathers, 
Aphraates (Hom. xii § 7), a writer in whom we look for early 


1 From Dionysius of Alexandria, Epist. Canonica (Routh, Rel. Sacr. 11 p. 224), 
we learn that at Rome the paschal fast ended at cock-crow on Easter Sunday 
morning because that was regarded as the hour of our Lord’s resurrection (Oi μὲν 
yap ἐν Ρώμῃ ἀδελφοὶ, ὥς φασι, περιμένουσι τὸν ἀλέκτορα). 
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ideas’; and it is reproduced by St Ephraim in his Commentary 
on the Diatessaron (Moesinger p. 222); and in his Hymns de 
Crucifiaione (ed. Lamy, vol. 1 col. 695). It was not, however, 
unknown to Greek and Latin writers of the fourth and fifth 
centuries? 

(b) At nos. (31) and (32) Eg. C. O. insists that conjugal 
relations should not be held as constituting an obstacle to prayer, 
‘qui enim loti sunt (sc. in baptism), non habent necessitatem 
lavandi iterum, quia mundi sunt.’ This appears to be directed 
against some practice of ceremonial washings on the part of 
married persons, such as is condemned in the Didascalia’. 

Thus far C. H. is in substantial agreement. But then in 
nos. (33) and (34) is added in Eg. C. O. a passage which in the 
Latin is somewhat obscure, but of which the Ethiopic (as also 
the Coptic) seems to reproduce the correct general sense. The 
idea of this passage must strike us as strange: instead of any 
ceremonial washing, as a sort of re-baptism, it is enough to 
breathe upon the hand and thus sign oneself with the cross; 
for this moist breath, coming from the heart of the believer, 
is in some sense an integral part of the one and original baptism, 
and therewith the Holy Spirit, received in baptism, is brought 
forth from the heart and sanctifies the whole body. 

If we now turn to no. (45) we meet with this idea (or part 
of it) again in the section on the sign of the cross. This 
‘signum passionis’ is an armour against the adversary, who 

1 It is possible that Aphraates got the idea from the Didascalia, which he seems 
to have known (cf. Liturgical Homilies of Narsai, p. xlviii: ‘Texts and Studies,’ 
vit 1). 

? Funk (1 p. 14) cites St Augustine and St Gregory of Nyssa. 

* Compare Didasc. vi 21 (Funk p. 368), and ib. p. 372-4; and particularly 
vi 22 p. 378: ‘Et mulier ergo, cum in menstruis est, et vir, cum in cursu seminis, 
et vir et mulier legibus ad nuptias convenientes et ab alterutrum exsurgentes, sine 
observatione et non loti orent, et mundi sunt.’ Hippolytus, Philos. ix 13, 14, states 
that a system of expiatory baptisms was introduced in some circles at Rome bya 
certain Alcibiades, of the Elchasaite sect, in the time of Pope Callistus. 

Tertullian, though he condemns the practice of washing the hands before prayer, 
witnesses to its general currency (de Orat. c. 13, al. 11). He says it sometimes 
went to the extent of bathing the whole body: ‘etiam cum lavacro totius corporis.’ 
Kg. C. O. permits, even prescribes, washing of the hands before prayer; but appa- 


rently condemns ceremonial baths taken on occasions such as are described in the 
Didascalia. 


E 
4 
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‘videns virtutem spiritus ex corde in similitudine lavacri! in 
manifestum deformatam tremens effugatur, te non illum cedente? 
sed inspirante.’ 

Neither at nos. (33)-(34) nor at no. (45) has C. H. anything 
corresponding to this*; yet we seem to be here in the midst of 
very early ideas and practices. For an illustration we may turn 
to a passage of Tertullian, part of which has already been quoted 
(cf. p. 80, note 1): 

‘Latebisne tu, cum lectulum, cum corpusculum. tuum signas, 
cum aliquid immundum flatu expuis, cum etiam per noctem 
exsurgis oratum, et non magiae aliquid videberis operari?’ (ad 
Uxorem ii 5). 

And again in de Idol. 11 we read: 

‘Quo ore Christianus turarius, si per templa transibit, quo ore 
fumantes aras despuet et exsufflabit, quibus ipse prospexit? qua 
constantia exorcizabit alumnos suos (the demons), quibus domum 
suam cellarium praestat ? 1116 quidem si excluserit daemonium, non 
sibi placeat de fide; neque enim inimicum exclusit.’ 

These texts of Tertullian give us an insight into the probable 
ideas underlying the passages in Eg. C. Ὁ. The idols of the 
heathen stand for, if they are not actually identified with, evil 
spirits‘, with which the very air is infested, so that there is danger 
of the Christian breathing them in’; and they are to be puffed 


1 This is the text of Hauler p. 118. The duplicate text on p. 121 reads 
‘verbi’ for ‘lavacri.’ These readings seem to go back to a Greek variant λόγου, 
λουτροῦ. The passage at no. (34) which speaks of the moist breath as ‘ infusio 
lavacri, sicuti ex corde credente,’ seems to shew that here also ‘lavacri’ is the 
correct reading. 

2 The duplicate passage on p. 121 has ‘non sputante (te) sed flante.’ But 
‘sputante’ and ‘flante’ convey much the same idea [ef. the expressions in 
Tertullian, quoted just after in the text above], and hence we do not expect to find 
these two verbs set in opposition to each other. If we might treat ‘cedente’ as 
‘caedente,’ then this and the ‘sputante’ of p. 121 might be referred to a Greek 
variant τύπτοντος and πτύοντος. 

3 We shall see that C. H. has traces of (45), but without the curious ideas found 
in Kg. C. O.—see (n) below. 

4 Cf. [Cyprian] Quod idola dii non sint c. 7: ‘Hi ergo spiritus sub statuis 
atque imaginibus consecratis delitescunt, ...inrepentes etiam spiritus in corporibus 
occulte mentes terrent.’ Similarly Minucius Felix, Octav. c. 27. 

5 Cf. Tertullian Apol. c. 22: ‘Suppetit illis ad utramque substantiam hominis 
adeundam mira subtilitas et tenuitas sua.’ 
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away or even expelled with the breath. The parallel is not 
complete, but it is enough to shew that we are in the same 
region of ideas}. 

1 notice that no trace of these ideas is preserved in A. C. viii 
34 and Test. 11 24, where the compilers are using the Eg. C. O. 
prescriptions as to the times of prayer; and when I find that the 
same ideas are absent from C. H. as well, I am the more inclined 
to conclude that they were either unacceptable or unintelligible at 
the date when C. H. was compiled. But in the case under con- 
sideration C. H. has sufficient trace of what we find in Eg. C. O. 
to warrant the belief that the compiler had the whole before him ; 
for at πο. (84) we read: ‘quia Spiritus sanctus odoratur corpus 
fidelis, idque totum purgat.’ For ‘odoratur’ Riedel translates 
‘pervades’ (‘durchhaucht’), which seems obviously to be the sense 
required by the context. Again, at nos. (44)-(45) ‘Signa frontem 
tuam signo crucis ad vincendum Satanam’ of C. H. answers to 
‘Semper autem imitare cum honestate consignare tibi frontem. 
Hoc enim signum passionis adversum diabolum manifestum et 
conprobatum est’ (Hauler p. 121); while at (46) C. H. clearly 
stands in close literary relation to Eg. C. O. 


1 It may be observed that the same idea of the obtrusive ubiquity of evil spirits 
throws some light on another passage of Eg. C. O., already considered, in which the 
reason assigned for being careful not to spill the chalice is ‘ ut non spiritus alienus 
velut te contemnente illut delingat.’ As to this idea of the demons ‘licking up’ 
the sacred contents of the Christian cup when spilt through the (culpable) careless- 
ness of the receivers, cf. Tertullian Apol. c. 22: ‘quorum (sc. wiles of the devil) iste 
potissimus, quo deos istos captis et circumscriptis hominum mentibus commendat, 
ut et sibi pabula propria nidoris et sanguinis procuret simulacris et imaginibus 
oblata.’ Similarly Justin, Apol. i 12: of καὶ παρὰ τῶν ἀλόγως βιούντων αἰτοῦσι 
θύματα καὶ θεραπείας. Similar ideas are to be found in Origen: as in contra Celsum 
iii 37, vii 5, 6. Compare Minucius Felix, Octav. c. 27: ‘ut nidore altarium vel 
hostiis pecudum saginati remissis quae constrinxerant curasse videantur.’ Earlier, 
in 6. 26, Minucius describes the demons as being not wholly spiritual, but 
‘ insinceri, vagi, a caelesti vigore terrenis labibus et cupiditatibus degravati,’ who 
‘posteaquam simplicitatem substantiae suae onusti et immersi vitiis perdiderunt... 
non desinunt perditi iam perdere’; and he quotes with apparent approval Plato’s 
opinion, that they are ‘substantiam inter mortalem immortalemque, id est, inter 
corpus et spiritum mediam.’ Thus it was part of the early Christian conception of 
the demons that they could devour sacrifices and libations put in their way. The 
thought in the Eg. C. O. passage appears to be, that by carelessly and disrespect- 
fully spilling the cup the Christian puts it in the way of evil spirits, who will be apt 
to avail themselves of it as for their own sustenance. 
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(c) The reason assigned in Eg. C. O. at no. (25) for praying 
at the ninth hour is, according to the Ethiopic (similarly Copt.), 
‘that ye may join in glorifying with the soul of the righteous 
ones, glorifying the living God! who faileth not, who remembered 
his righteous ones, and sent to them his Son, that is?, his Word, to 
enlighten them. This clearly refers to our Lord’s descent to 
Hades? and the light that shone there when He visited the souls 
of the just, and the praises they uttered. ‘How wide a range 
these ideas attained,’ says Dr Swete‘, ‘ will be seen when we add 
that in one form or another they occur in Ignatius, Hermas, Justin, 
Irenaeus, the Petrine Gospel, Clement of Alexandria, Hippolytus, 
Origen, the Edessan document cited by Eusebius (H. EH. 1 18), 
and the Teaching of Addai.’ To this list we can now add the 
forty-second of the recently discovered (probably second-century ) 
Odes of Solomon®. Already in St Justin’s time the following 
words had found their way into copies of the prophet Jeremiah : 
‘The Lord God, the Holy One of Israel, remembered His dead’®, 
which slept in the dust of the earth, and descended to them, to 
preach unto them His salvation’ (Dial. 72). Justin accuses the 
Jews of having removed these words from their copies of Jeremiah. 
They are also quoted a number of times by Irenaeus (Haer. 111 20. 
* iv 22.1 ;-iv 33. 1,12; v Si. 1)’. 

These ideas are not, of course, peculiar to the second and third 
centuries ; so that there would be no difficulty, absolutely speaking, 
in supposing that in Eg. C. O. they represent a later addition to 
an earlier form of these instructions on the times of prayer. But 
the slightness and unobtrusiveness of the allusion to the Descensus 
in this document does not suggest interpolation. Moreover the 


1 Here the Latin recommences, thus: ‘...Deum, qui non mentitur, qui memor 


‘fuit sanctorum suorum et emisit verbum suum inluminantem eos.’ We find the 


same thought and expression in the eucharistic prayer of Eg. C. O. (Hauler 
p. 106-7): ‘ut mortem solvat et vincula diaboli dirumpat et infernum calcet et 
iustos inluminet,’ etc. 

2 The words ‘his Son, that is’ are probably a gloss in the Eth. and Copt., the 
Latin has simply ‘ verbum suum.’ 

3 Cf. 1 Pet. iii. 19; cp. Matt. xxvii. 52, 53, and Eph. iv. 9. 

4 The Apostles’ Creed (Cambridge, 1899) p. 57-8. 

5 Ed. Rendel Harris (Cambridge, 1911, 2nd ed., p. 136). 

6 Cf, the ‘memor fuit sanctorum suorum’ of Eg. C. O. 

7 Cf. Swete, op. cit. p. 58-9. 


108 THE SO-CALLED EGYPTIAN CHURCH ORDER 


idea of the ‘souls of the righteous’ praising God occurs again at 
no. (36)'; and there it appears in C. H. also, but with omission of 
a curious feature with which the idea is coupled in Eg. C. O. 

(4) The feature in no. (36) just referred to is a certain tradi- 
tion ‘of the elders, that at midnight all creation stands still for a 
moment's space to praise God. ΟἹ H. there also cites as a tradition 
(of ‘our fathers’) the praising of God by all creation at midnight, 
but without just that feature which in Eg. C. O. constitutes the 
whole point of the appeal to a tradition, viz. the standing still? 

I now proceed to indicate some further points in the passage 
under discussion, in which C. H. appears to me to betray signs of 
a secondary character as compared with Eg. C. O. 

(6) No. (6) of C. H. seems to be rendered pointless by the 
insertion of πο. (5) between it and no. (4); while no. (8) is similarly 
meaningless through the omission of what Eg. C. O. has at no. (7). 

(f) As regards the whole section (1)-(15), Kg. C. O. gives a 
set of directions and explanations which are uniform in character 
and develop naturally and self-consistently. They could not con- 
ceivably have been built up on the disjointed and incoherent 
clauses of C. H.; while the latter have the appearance of resulting 
from a hurried and unskilful redaction and condensation of Keg. 
C. O. | 

(g) At no. (19) observe the difference between ‘for in this 
hour the Christ was nailed to the wood’ (Eg. C. O.), and ‘quia 
illo tempore Salvator voluntarie crucifixus est ad salvandos nos, ut 
nobis libertatem tribueret. With the italicized words compare ἃ 
passage of C. H. which Achelis brackets out as an interpolation 
(can. xxxvill ὃ 257): ‘illa enim nocte (sc. resurrectionis) Salvator 
omni creaturae libertatem comparavit.’ 

(4) Out of the Eg. C. O. clause ‘et reliquum temporis diei 
mluminans ad vesperam deduxit,’ at no. (26), C. H. appears to 
have made the two further hours for prayer which it has in 


1 These are evidently the same as the souls mentioned in (25) (see below, p. 167), 
and therefore those in Hades. But as C. H. omits the allusion to them at (25), 
there is nothing in this document to indicate that the souls in question in (36) are 
also those of the just in Hades. 

* The only parallel to this that I know (and it is but partial) is in the Apocalypse 
of Adam. See M. R. James, Apocrypha Anecdota p. 143, nos. v1 and vir (‘ Texts 
and Studies,’ 1 3). 
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addition to those mentioned in Eg. C. O., viz. ‘Etiam hora qua 
sol occidit orent, quia est completio diei,’ and ‘Deinde λυχνικῷ 
vespere ογθηῦ, quia David dicit: Nocte loquor. It is to be 
remembered that all the prayers spoken of in this context are 
meant to be private prayers, said at home: ef. Eg. C. O. at no. (17). 
But C. H. has introduced the public service of the lamp-lighting! 
among these prayers, building no doubt on the words ‘ inluminans 
ad vesperam deduxit’ of Eg. C. O. 

(ὃ At no. (28) C. H. is not supported by Eg. C. O. in citing 
David, and Paul and Silas (Acts xvi 25), as authorities for praying 
at midnight. Achelis brackets out this passage of C. H. as an 
interpolation. It certainly has no standing room in Eg. C. Ο,, 
which gives reasons of an entirely different kind for praying at 
midnight’, reasons based, as in the case of most of the other 
prayers, on considerations connected with our Lord’s passion. 

That the prayer of Paul and Silas in prison at Philippi offers 
any scriptural ‘ authority’ for praying at midnight seems a conceit 
little in keeping with all that is said in Eg. C. O. about times for 
prayer. But it was evidently familiar to the compiler of Οἱ H. 
We find it in the second half of the fourth century in St Basil’s 
Regulae fusius tractatae (P. Gr. Xxx1 1016 B), coupled, as in C. H., 
with an appeal to David: τὸ δὲ μεσονύκτιον Παῦλος καὶ Σίλας 
ἡμῖν ἀναγκαῖον εἰς προσευχὴν παραδεδώκασιν, ὡς ἡ τῶν πράξεων 
ἱστορία παρίστησι λέγουσα...καὶ ὁ ψαλμῳδὸς λέγων: μεσονύκτιον 
ἐξεγειρόμην, κτλ. 

(9) At πο. (31) C. H. eliminates the regulation, found in Eg. 
C. O., regarding a case where inconvenience may arise from the 
heathen wife, viz. as to rising to pray at midnight®. C. H. seems 
not to contemplate this possibility. 

(k) At no. (87) Eg. C. O., in adducing additional reasons for 
praying at midnight, cites Matth. xxv 6 in a very unfamiliar 
form: ‘Hece clamor factus est circa mediam noctem dicentium: 


1 On this see below p. 111 ff. This service included a supper at which psalms 
were sung by the people and prayers recited by the bishop. 

2 At nos. (35) and (36). These reasons are also reproduced in part by C. H., as 
we have seen at (d) above. 

3 Cf. Tertullian ad Uxorem ii 5: ‘ Latebisne tu...cum etiam per noctem ex- 
surgis oratum...’, referring to the case of a Christian wife who has a heathen 
husband. 
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Ecce sponsus venit, surgite ad occursum eius. This may well be 
a memory quotation; but in C. H. we have the text in its usual 
form: ‘Media autem nocte clamor factus est: Ecce sponsus venit, 
exite obviam ei.’ It seems unlikely that the quotation in Eg. C. O. 
was made by a writer who had under his eyes the form of text 
found in C. H. 

() Nos. (44)-(46) deal with the method of making the sign 
of the cross. Of these πο. (45) has already been considered in 
connexion with the singular manner of making the sign prescribed 
in Eg. C. Οὐ; but the whole passage deserves to be examined 
again from the point of view of its general structure in Kg. C. O. 
and C. H. respectively. 

As regards no. (45), it is to be noticed that there is here an 
evident literary connexion between the two documents: the ‘ad 
vincendum Satanam’ of C. H. clearly answers to the ‘signum 
passionis adversum diabolum’ of Eg. C. O. The equivalent of 
‘signum passionis’ is found in C, H. at no. (46) in ‘redemptionis 
totius orbis terrarum similitudinem’; while the ‘ad gloriandum 
propter fidem tuam’ of C. H. seems to answer to ‘si ex fide itaque 
facis, non ut hominibus appareas’ of Eg. C. O. 

Which, then, of the two texts at no. (45) is more likely to have 
been derived from the other? Was the remarkable passage of 
Eg. C. O., echoing ideas found in Tertullian’, built up round the 
nine words in C. H., or are these words the residue of the Eg. C. O. 
text after its peculiar ideas have been excluded? I notice in the 
first place that the ‘ad gloriandum propter fidem tuam’ of C. H. 
seems to have an echo of the ‘edification’ ideas so often found in 
this document’ where they do not occur in Eg.C.O. The thought 
appears to be, that the Christian should openly proclaim his faith 
before the heathen by making the sign of the cross,—which does 
not seem a natural piece of advice for times of persecution. 

Next, the words which immediately follow in C. H. at no. (46), 
‘hoc fecit Moyses de sanguine agni,’ etc., form no logical sequel to 
no. (45): there is no obvious connexion in thought between the 
two passages. In Eg. C. O. on the other hand no. (46) carries on 
and develops the idea of no. (45) naturally and consistently: in 
no. (45) the Devil is driven away by the sign of the cross made 

1 See (b), p. 104 ff. above. 2 See p. 105 above. 3 See p. 55 ff. 
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after moistening the hand with breath or spittle, and similarly in 
no. (46) Moses smears the lintel and door posts with the blood of 
the lamb, thereby doing in type what Christians do when they 
make the sign of the cross in the manner prescribed, viz. warding off 
‘eum qui exterminare temptat, the destroying angel (cf. Ex. xii 23). 
Here there is a double correspondence between nos. (46) and (45): 
the smearing of the door posts answers to the moistening of the 
hand, and the destroying angel answers to the Devil, or ‘the 
adversary.’ But C. H. spoils both these parallels. The moistening 
of the hand does not appear in this document at no. (45), and in 
(46) the destroying angel is not mentioned. 

The last sentence of C. H. at no. (46)—‘ Quanto magis,’ etc., as 
far as ‘condit ’—differs completely in conception from anything in 
the corresponding Eg. C. O. text; yet its literary connexion with 
the latter is unmistakable: the words ‘in sanguine agni perfecti? 
Christi’ answer to ‘fides quae in perfecta ove est’ of Eg. C. O.; 
while ‘qui credunt in eum’ appears to correspond to ‘quae nunc in 
nobis est fides.’ 

As regards the whole passage on the sign of the cross, nos. 
(44)- (46), I cannot think it possible that Eg. C. O. is derived 
from C. H., whereas the reverse dependence appears to me to lie 
on the face of the parallel texts*. 


H. Service of the evening lamp. 


I next call attention to a passage in which C. H. appears to me 
to be intelligible only by reference to the corresponding text of 
Eg. C. O.: a passage in fact which alludes to something that has 
been omitted, but is to be found in Eg. C. O. 


1 See nos. (33) and (34) preceding. 

2 It is curious that Achelis brackets out the context in which these words occur, 
though he recognizes, by underlining them, that they belong to the original stock 
of C.H. This is only one more indication that, if C. H. ever stood in a different 
form from that in which we have it, its present form is due not to mere interpola- 
tion but to redaction. 

3 Schwartz (op. cit. p. 87, note 2) regards both no. (33) and nos. (45)-(46) as 
early interpolations into Eg. C. O., due to one and the same interpolator. My 
reasons for thinking that he is mistaken in this are stated in Additional Note τὶ 
at p. 155 below. His view, whether it be right or wrong, does not affect the 
conclusions drawn above. 
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It has been pointed out (see above p. 37, note 1 (d)) that 
until the full text of the Ethiopic version of Eg. C. O. was 
published by Mr Horner, in 1904, it was not known that Eg. C. O. 
contained a passage on the service for the lighting of the evening 
lamp. C. H. and Test. both speak of this service, but the Latin, 
Coptic and Arabic versions of Eg. C. O. omit it. Here are the 


texts of the Ethiopic, C. H. and Test. (i 11)'. 


Eq. 6. Ο. (Eth.) 
(Horner pp. 159-161) 

(1) Concerning — the 
bringing in of lamps at 
the supper of the congre- 
gation. 

(2) When the evening 
has come, the bishop being 
there, the deacon shall 
bring in a lamp, and 
standing in the midst of 
the faithful, being about 
to give thanks, the bishop 
shall first give the saluta- 
tion, saying: 

(3) ‘The Lord (be) 
with you.’ And the people 
also shall say: ‘With thy 


spirit.’ 

(4) ‘Let us give thanks 
to the Lord.’ And they 
shall say: ‘Right and 


just, both greatness and 
exaltation with glory are 
due to him.’ And they 
shall not say: ‘Lift up 
your hearts,’ because that 
shall be said at the obla- 
tion. 

(5) And he prays thus, 


saying: ‘We give thee thanks, 


ORB 11) 
(can. xxxii, §§ 164-168) 


Si agape fit vel cena ab 
aliquo pauperibus paratur 
κυριακῇ tempore accensus 
lucernae, praesente epis- 
copo surgat diaconus ad 
accendendum. Episcopus 
autem oret super eos et 
eum qui invitavit illos. 


Et necessaria est pau- 
peribus εὐχαριστία, quae 
est in initio missae. 


Test. 
(Cooper-Maclean p. 129) 


Let the lamp be offered 
in the temple by the 
deacon, saying: 


‘ The grace of our Lord 
(be) with you all.’ And 
let all the people say: 
‘And with thy spirit.’ 


God, through thy Son Jesus Christ our Lord, 


because thou hast enlightened us by revealing the incorruptible light: we having 
therefore finished the length of a day and having come to the beginning of the 
night, and having been satiated with the light of the day, which thou hast 
created for our satisfaction, and now since we have not been deficient of the light 


of the evening by thy grace, 
Jesus Christ our Lord, through whom to thee (be) 


the Holy Spirit now, ete.’ 

(6) And they shall 
say: ‘Amen.’ And having 
risen up therefore after 
supper, the children havy- 
ing prayed, they shall 
say the psalms, and the 
virgins: 


we sanctify thee and we glorify thee through thy Son 


Missos autem faciat 
eos, ut separatim rece- 
dant, antequam tenebrae 
oboriantur. Psalmos reci- 
tent antequam recedant. 


glory and might and honour with 


And let the little boys 
say spiritual psalms and 
hymns of praise by the 
light of the lamp. 


1 In a few cases I have substituted readings from Mr Horner’s collation for those 


in his text. 


EG. Ο. Ο.ὄ IN RELATION TO C. Η. 113 


(7) and afterwards the 


deacon, holding the mingled cup of the Presphora, 
in which (is) written Halé luya, [and]! 
‘And likewise from those psalms.’ 
the cup, as is proper for the cup, 


(8) and all of them 
as he recites the psalms 
shall say Halé luya, which 
is to say: ‘We praise him 
who is God 2: glorified and 
praised is he who founded 


shall say the psalm from that 
after that the presbyter has commanded : 

And afterwards the bishop having offered 
he shall say the psalm Halé luya; 


Let all the people 
respond Hallelujah to the 
psalm and to the chant 
sung together, with one 
accord, and with voices 
in harmony. 


all the world with one 
word.’ ᾿ 

(9) And likewise, the 
psalm having been com- 
pleted, heshall give thanks 
over the cup, and shall 
give of the fragments to 
all the faithful. And as 
they are eating their sup- 
per those who are the 
believers shall take a little 
bread from the hand of 
the bishop before they 
partake of their own bread, 
for it is eulogia and not 
eucharist as the body of 
our Lord. 


When we remember that Eg. C. O. is the immediate source 
of Test. for that matter which the latter has in common with 
other documents of this group, we can have no reason to doubt 
that Test. gives us here an abbreviated version of Kg.C.O. That 
the compiler of A. C. viii also had before him a copy of Eg. C. O. 
which contained the passage on the lamp, seems certain. In 
the course of the evening service, prescribed to follow τὸν ἐπι- 
λύχνιον ψαλμόν (Vili 35-37), the bishop says a prayer in which 
occur these words, ὁ διαγαγὼν ἡμᾶς τὸ μῆκος τῆς ἡμέρας καὶ 
ἀγαγὼν ἐπὶ τὰς ἀρχὰς τῆς νυκτός (viii 37), and in the Eg. C. O. 
prayer at no. (5) we have the nearly identical words: ‘we having 
therefore finished the length of a day and come to the beginning 
of the night.’® 


1 Horner brackets out this word as redundant; but the ms b, one of the best 
and oldest, has the words ‘and...commanded’ in red ink, so that they form a 
rubric and stand apart from the regular construction. There seems nevertheless 
to be some confusion in the text. 

2 A couple of mss (a, d) add ‘ most high.’ 

5. It is possible that the compiler of A. C. kept just these words of the Kg. C. O. 
prayer because they contain an echo of the evening hymn (ancient already in 
St Basil’s day) Φῶς ἱλαρόν (see below, p. 115, n. 1). 
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Thus it is probable that the passage preserved by the Ethiopic 
is a genuine part of Eg. C. O., having been found in this document 
by the compilers of Test. and A. C. 

C. H. has also, at no. (2), a verbal coincidence (slight, indeed, 
but I think sufficient) with Eg. C. O. which marks the literary 
connexion, ‘praesente episcopo’ answering to ‘the bishop being 
there’ But Οἱ H. then goes straight on to mention the bishop's 
prayer (‘Episcopus autem oret super eos et eum qui invitavit 
illos’), without speaking of the preliminary salutations found in 
Eg. C. O. and Test. at nos. (3) and (4). At no. (4), however, C. H. 
interjects this remark: ‘Et necessaria est pauperibus εὐχαριστία, 
quae est in initio missae.’ 

Achelis, who had neither Test. nor the Ethiopic of Eg. ©, O. 
before him, could make nothing of these words, and he bracketed 
them out as an interpolation, saying in a note (p. 105): ‘The 
passage is interpolated; it is unknown to Eg. C. O., and already 
for this reason suspect. Moreover the εὐχαριστία, according to 
C. H., does not come at’ the beginning of the liturgy.’ 

His last remark is quite just, if we understand εὐχαριστία 
here to mean ‘the Eucharist, Holy Communion. But does it 
mean that? The term is not elsewhere found in C. H. in that 
sense; for ‘ the Eucharist, the consecrated elements, this document 
regularly uses either ‘mysteria,* or ‘corpus (et sanguis) Christi 
(or Domini), or the like®. On the other hand, we find (at § 134) 
‘chrisma εὐχαριστίας᾽ in the sense of ‘oil of thanksgiving,’ oil 
over which a thanksgiving has been pronounced. The probability 
is therefore that "εὐχαριστία quae est in initio missae’ refers to 
a formula of ‘thanksgiving’ said at the beginning of the mass® 
(kiddas). This could only be either the thanksgiving dialogue 
before the eucharistic prayer, εὐχαριστήσωμεν τῷ κυρίῳ (cf. C. Η. 
§ 25), or the beginning of the eucharistic prayer itself, When we 
actually find part of this dialogue in Kg. C. O. and Test. the 
otherwise unintelligible allusion in C. H. receives a perfectly 
natural explanation. But again, if we look at Eg. C. O. no. (2), 

1 See §§ 169, 201, 205, 206, 215. 
2 See 88 142, 143, 146, 149, 150, 153, 258. ! 
3 This is the sense in which Haneberg, the original editor of C. H., understood 


the clause, for he translated it: ‘ Pauperes autem adsint quando in initio missae 
Eucharistia agitur.’ 
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we find the dialogue introduced in these words: ‘being about to 
_ give thanks, the bishop shall first give the salutation’; and the 
first words of his prayer are, at no. (5), ‘We give thee thanks,’ 
Thus, even if the ‘thanksgiving at the beginning of the kiddas’ 
(‘sacrum,’ ‘mass’) in C. H. refer not to the portion of the dialogue 
which says ‘Let us give thanks, etc., but to the opening of the 
eucharistic prayer itself, we have in Eg. C. O. a natural point of 
reference for the expression'?. I have no doubt, however, that 
the ‘thanksgiving’ in question is really that in the dialogue 
(‘Let us give thanks to the Lord’); for in Eg. C. O. at no. (4) it 
is particularly ordered that the clause of the dialogue ‘Lift up 


‘ In his de Spiritw sancto (c. xxix) St Basil cites a formula used by the people 
at this service as something ἀναγκαῖον εἰς μαρτυρίαν (to the form of doxology he is 
defending) διὰ τοῦ χρόνου τὴν ἀρχαιότητα, thus: 

ΓἜδοξε τοῖς πατράσιν ἡμῶν μὴ σιωπῇ τὴν χάριν τοῦ ἑσπερινοῦ φωτὸς δέχεσθαι, ἀλλ᾽ 
εὐθὺς φανέντος εὐχαριστεῖν. Καὶ ὅστις μὲν ὁ πατὴρ τῶν ῥημάτων ἐκείνων τῆς ἐπι- 
λυχνίου εὐχαριστίας, εἰπεῖν οὐκ ἔχομεν" ὁ μέντοι λαὸς ἀρχαίαν ἀφίησι τὴν φωνήν, καὶ 
οὐδενὶ πώποτε ἀσεβεῖν ἐνομίσθησαν οἱ λέγοντες: Αἰνοῦμεν πατέρα καὶ υἱὸν καὶ ἅγιον 
πνεῦμα θεοῦ. 

Besides the emphasis laid on the antiquity of the people’s formula, we may 
notice two other points about this passage: (1) St Basil’s use of the words εὐχαρισ- 
τεῖν and εὐχαριστία to describe the people’s part, even though this does not contain 
those words; and (2) that the people’s formula referred to is evidently the ancient 
evening hymn Φῶς ἱλαρόν, which may here be quoted in full from Routh Rel. Sacer. iii 
p. 515: 

Φῶς ἱλαρὸν ἁγίας δόξης ἀθανάτου πατρός, οὐρανίου, ἁγίου, μάκαρος, ᾿Ιησοῦ Χριστέ: 
ἐλθόντες ἐπὶ τοῦ ἡλίου δύσιν, ἰδόντες φῶς ἑσπερινόν, ὑμνοῦμεν πατέρα καὶ υἱὸν καὶ ἅγιον 
πνεῦμα θεοῦ. ἤΑΛξιος εἶ ἐν πᾶσι καιροῖς ὑμνεῖσθαι φωναῖς ὁσίαις, υἱὲ θεοῦ, ζωὴν ὁ διδούς " 
διὸ ὁ κόσμος σε δοξάζει. 

It will be observed that the words quoted by St Basil are found in the Hymn, 
with the only difference that the latter has ὑμνοῦμεν instead of aivoduev. But 
further, ἐλθόντες ἐπὶ rod ἡλίου δύσιν, ἰδόντες φῶς ἑσπερινόν οἱ the Hymn has evidently 
a literary connexion with the words ‘having therefore finished the length of a 
day and come to the beginning of the night,...and now since we have not been 
deficient of the light of the evening,’ in Eg. C. O. at (5). It is possible that these 
words in the prayer were inserted by the person who composed it as an intentional 
echo of the phrase in the Hymn; and their partial retention in A. C. viii 37 
(ὁ διαγαγὼν ἡμᾶς τὸ μῆκος τῆς ἡμέρας καὶ ἀγαγὼν ἐπὶ ras ἀρχὰς τῆς νυκτός), where 
the Eg. C. O. prayer is otherwise completely re-written, may also be due to their 
recognition by the A. C. compiler as an echo of the Φῶς ἱλαρόν. 

This point of connexion between the Kg. C. O. prayer and the Φῶς ἱλαρόν, the 
origin of which was already lost in antiquity in St Basil’s day, affords additional 
ground for regarding the service here preserved by the Ethiopic as a genuine portion 
of the original Eg. C. O. 

8—2 
4 


110 THE SO-CALLED EGYPTIAN CHURCH ORDER 


your hearts’ is not to be said in the service of the lamp, because it 
is (only) said ‘at the oblation’ (i.e. at mass). Here, 1 am much 
inclined to believe, we have the origin of the C. H. expression ‘in 
initio missae.’ 

It may be asked, If εὐχαριστία in the C. H. passage means 
‘thanksgiving’ and not ‘the Eucharist, why is it said to be 
necessary for the poor? The answer to this seems to me to lie in 
the fact that C. H. makes the service of the lamp-lighting take 
place at a supper held specifically for the poor—see no. (2). Con- 
sequently the poor form the congregation, and it is they who, on 
the explanation given above, are exhorted to ‘give thanks to the 
Lord.’ 


J. Burial of the dead. 


There is one passage of C. H. in which Achelis is constrained 
to recognize that his ‘interpolators’ have re-written in a different 
sense a prescription which originally stood as in Eg. ©. O., in 
other words, have edited instead of merely interpolating the 
original C. H. 

Eg. 6. O. (Copt.)! 


(Horner p. 327) Let not men over- 


C. H.? 
(Can. xxiv §§ 220-221) They shall 


charge (Sapetv) for burying men in the 
cemetery (κοιμητήριον); for it is the 
property of all the poor; or else (πλήν) 
let them give the wages of the workman 
(épyarns) to him who digs, and the price 
of the earthen vessels (képauos). But 
those who are at that place who take 
care (of it), let the bishop support, lest 
any of those who go to that place (τόποϑ) 
should be burdened. 


not cause the sick to sleep in the κοιμη- 
τήριον, except the poor. Wherefore he 
who has a house shall not be brought in 
to the house of God, except only to pray; 
and then he shall return to his house. 
(Can. xxv § 222) The economus, who has 
the care of the sick, let the bishop bear 
the charges of them (sic), even to the 
earthen vessels, because the sick require 
it: the bishop gives it to the economus. 


The literary connexion between these two passages is plain 


and unmistakable; one is a deliberate alteration of the other. 
In Eg. C. O. we have κοιμητήριον used in its regular Christian 
sense of ‘cemetery, ‘graveyard’; in C. H. the word would seem 
at first sight to have the non-Christian sense of ‘sleeping place, 
11 give Eg. C. O. according to the Coptic, as it retains a number of Greek 
words and appears to preserve the sense better than the Ethiopic (the Latin is not 
extant). 


2 T translate from Riedel’s German, which is more intelligible than Achelis’s 
Latin. 
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and to denote either the church itself or some building closely 
associated with it. But it is possible that what is meant is a 
cemetery chapel, in which the sick may be healed by sleeping 
near the remains of the holy dead. Achelis is of opinion that the 
original text of C. H., like the present text of Eg. C. O., dealt with 
burial and not with the sick; though he can offer no explanation 
of κέραμος in connexion with burial (op. cit. p. 124, note). 

Already in Tertullian’s day the Christians had separate burial 
grounds of their own, called areae! (ad Scap. ο. 3); and Hippolytus 
tells us (Philosophum. ix 12) that Pope Zephyrinus ‘set Callistus 
over the cemetery’ (εἰς τὸ κοιμητήριον καθέστησενν). 

Christian ‘hospitals’ in the strict sense appear not to be 
mentioned before the middle of the fourth century, and to have 
come into existence only after the freedom granted to the Church 
by Constantine. St Jerome seems to say that the first hospital 
for the sick in Rome was built in his time by Fabiola: ‘prima 
omnium voooxkopetoy instituit, in quo aegrotantes colligeret de 
plateis, et consumpta languoribus atque inedia miserorum membra 
foveret’ (Ep. 77 § 6, ad Oceanum). 

Let us now consider our parallel texts. The expression in 
C. H., ‘let the bishop bear the charges of them (? the sick who 
sleep in the κοιμητήριον), even to the earthen vessels, is very 
unobvious, and seems without point in its context. There is no 
evident reason why the utensils required for the sick should be 
mentioned here, or why earthen ones should be specified. If we 
turn to Eg. C. O. we find it said, as I understand the passage, that 
the relatives or friends of those who are buried in the cemetery 
are not to be burdened with payment for this, as for a privilege ; 
save only (πλήν) that they are to give ‘the wages of the workman’ 
and ‘the price of the κέραμοι. What are these κέραμοι which 
deserve to be legislated for in connexion with burial ? 

If there were independent grounds for thinking Eg. C. O. to 
be a Roman document of, let us say, the third century, the 
κέραμοι would admit of explanation in reference to the tiles used 
for closing the loculi in the catacombs after the insertion of the 


1 In another passage (de Anima c. 51) Tertullian uses the word ‘ coemeterium’ 
in connexion with burial: ‘Est et alia relatio apud nostros, in coemeterio corpus 
corpori iuxta collocando spatium recessu communicasse,’ 
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bodies. De Rossi (Bullettino di Archeologia Cristiana 11 pp. 38, 
39; May, 1865) describes such tiles (‘tegole’) found in the 
cemeteries of Saints Domitilla and Priscilla. Some of the earliest 
are inscribed with the makers’ names, with some such formula 
as ‘ex figlinis’ (N. N.). Evidently they would require to be 
purchased from the regular figuli by the persons defraying the 
cost of a burial. The present is not the occasion on which to 
pursue this subject; but it seems worth while to throw out a 
suggestion in regard to it here in view of certain facts, bearing 
upon the date and provenance of Eg. C. O., which will be stated 
in the following chapter. | 

In the Canons of Athanasius, edited by Riedel and Crum’, 
there is a passage which throws some light upon the text of C. H., 
printed above, and its relation to the parallel text of Eg. C. O. 
No. 80 of the ‘Athanasian’ canons begins thus: ‘As for the sick 
which are in the holy place, if they have wherewithal to live, they 
shall not be a burden upon the church. But ¢f they be poor, the 
steward of the church shall care for them which sleep therein like 
his children; he shall watch over them as it were the vessels of 
the church,’ 

When the words which I have italicized in this passage are 
compared with the above text of C. H., it is difficult to resist 
drawing the conclusion that there is a literary connexion of some 
sort between the two canons. In his Introduction to the Canons 
of Athanasius (p. xxiii), Riedel observes the resemblance and 
concludes that the C. H. text is the later. That borrowing, on 
one side or the other, has here taken place between C. H. and 
‘Athanasius, is rendered probable by the fact that the two 
documents shew other points of coincidence. The following may 
be noticed: (a) the bells on Aaron’s garment (‘ Ath.’ Proem and 
c.7; C. H. c. xxix); (b) white garments of the clergy (‘Ath.’ c. 28; 
C. H. ὁ. xxxvii); (6) silence to be observed in the sanctuary (‘Ath.’ 
c. 32; C. H. c. xxix); (d) one (deacon) to stand by with a fan 
during the ‘anaphora’ (‘ Ath.’ ο. 39; οἵ, C. H. ο. xxix); (6) double 
measures not to be used (‘Ath.’ c, 9; C. H. c. xxx Haneberg, 
c. xxxvill Riedel). It will be observed that in the passage under 


1 In the publications of the ‘ Text and Translation Society,’ 1904. Riedel thinks 
these Canons are really by St Athanasius; but this view is open to serious doubt. 
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consideration the C. H. text presents a combination of features 
found separately in Eg. C. O. and ‘ Athanasius.’ 

Schwartz (op. cit. p. 35) regards the passage on burial as part 
of an early (‘nicht jungen Datums’) interpolation in Eg. C. O. 
His objection to it lay in its position. It constitutes Statute 61 
in the Coptic of Horner's edition, and is preceded by Statutes 58, 
59, 60* (on care in receiving the Eucharist), and 60” (on the duty 
of deacons and presbyters assembling daily at a place appointed 
by the bishop). The whole passage (58-61) les between two 
others (Statutes 57 and 62*), of which one is merely a repetition 
of the other. This arrangement is found also in the Ethiopic 
(Statutes 43-48*) and Arabic (Statutes 42-47*), and, so far as it 
goes, in the Latin (Hauler p. 117 1. 2 ff). 

Schwartz would explain the repetition in Statutes 57 and 62° 
(of the Coptic) as the result of a later insertion, from the margin, 
of Statutes 58-61. But the indication of Roman origin which the 
passage on burial contains, combined with the fact that its parallels 
both in C. H. and Test. (ii 28) occur in precisely the same position 
as in Eg. C. O. (viz. just before the prescriptions as to daily 
prayers), suggests that the repetition is due merely to an early 
clerical error. From the somewhat promiscuous contents of 
Statutes 58-60*, 60° and 61, nothing adverse to them can be 
concluded ; for they are immediately preceded by four prescriptions 
of an equally varied character, viz. Stat. 52 (supper of widows), 
53-4 (firstfruits), 55 (the paschal fast), 56 (deacons and subdeacons 
to inform the bishop of the sick). 


K. Prayer over firstfrutts. 


I would now invite the student of these Church Orders to pass 
judgment on the relative merits of the prayers over firstfruits 
found in Eg. C. O. and C. H. respectively. And by ‘merits’ I 


mean features suggestive of antiquity or priority. 


Eg. 6. O. C,H. 
(Hauler p. 115) (can. xxxvi §§ 189-193) 
(a) Gratias tibi agimus, Deus, et Gratias agimus tibi, omnipotens 


offerimus tibi primitivas fructuum, quos Domine Deus, qui nos fecisti dignos 
dedisti nobis ad percipiendum, per ver- qui hos fructus videamus, quos terra 
bum tuum enutriens ea, iubens terrae hoe anno produxit. 

omnes fructus adferre 
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Eg. C. O. O,. 22. 

(Ὁ) Benedic eos, ο Domine, sicut coro- 
nam anni tui, secundum benignitatem 
tuam!, 

(c) ad laetitiam et nutrimentum sintque ad satietatem pauperibus 

hominum et omnibus animalibus. populi tui. 


(4) Super his omnibus laudamus 
te, Deus, et in omnibus, quibus nos 
iuvasti, adornans nobis omnem crea- 
turam variis fructibus 
(6) Et servum tuum N., qui haec obtulit 
ex opibus tuis?, quia timet te, benedic 
eum de caelo sacro tuo una cum domo 
et filiis eius, et effunde super eos miseri- 
cordiam et gratiam tuam sacram, ut 
sciat voluntatem tuam in omnibus 
rebus; et fac ut haereditate accipiat 
id quod est in caelis, 


(f) per puerum tuum Iesum Chris- per dominum nostrum Iesum Chris- 
tum, dominum nostrum, per quem tibi tum filium tuum dilectum et Spiritum 
gloria in saecula saeculorum. Amen. sanctum in saecula saeculorum. Amen. 


I can hardly imagine that anyone should entertain a doubt as 
to which of these two forms of prayer is primary and which 
secondary. The citation of Ps. lxiv 12 (LXX) in C. H. is a familiar 
feature in the liturgical Intercession prayers for weather and 
crops; it is found in St James (Greek and Syriac), St Mark 
(Greek and Coptic), St Basil, and in all the Kast-Syrian liturgies, 
including the sixth-century fragment in the British Museum 
(ms Add. 14669 fols. 20, 21). Its combination also with the 
phrase ‘the poor of thy people’ is found in St Mark, and the 
coincidence is hardly accidental : 


St Mark?® Ooi. 
εὐλόγησον καὶ viv κύριε τὸν στέφανον Benedic eos, ο Domine, sicut coronam 
τοῦ ἐνιαυτοῦ τῆς χρηστότητός σου διὰ τοὺς anni tui, secundum benignitatem tuam, 
πτωχοὺς τοῦ λαοῦ cov. sintque in satietatem pauperibus populi 
tui. 


1 Riedel: ‘Bless, O Lord, the crown of the year of thy goodness,’ which is 
Ps. lxiv 12 exactly. 

5 Riedel: ‘who hath brought this of thine own.’ 

* Brightman L. E. W.1 p. 127 Il. 31-32. So in the Coptic (op. cit. p. 167 
ll. 34-35): ‘Bless the crown of the year with thy goodness for the sake of the poor 
of thy people.’ 
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That this double coincidence with the Intercession prayer is 
to be explained as a reminiscence, on the part of the C. H. com- 
piler, of the Greek or Coptic liturgy of St Mark, is rendered more 
than probable by the fact that what immediately follows in the 
C. H. prayer has a similar double coincidence with the Invocation 


prayer in the same liturgy: 


St Mark 


σοὶ ἐκ τῶν σών [cf. 1 Chr. xxix 14] 
δώρων προεθήκαμεν ἐνώπιόν σου καὶ 
δεόμεθα... ἐξαπόστειλον ἐξ ὕψους ἁγίον 
σου [cf. Ps. xix (xx) 7]... τὸν παράκλη- 
τον, τὸ πνεῦμα τῆς ἀληθείας τὸ ἅγιον... 


(Brightman L. E. W. τ 188 1. 80 ff.). 


οι. Η. 


Et servum tuum N., qui haec obtulit 
ex opibus tuis [Riedel: ‘who hath brought 
this of thine own’), quia timet te, benedic 
eum de caelo sacro tuo una cum domo et 
filiis eius, et effunde super eos miseri- 
cordiam et gratiam tuam sacram. 


There is no trace of any of these coincidences with the liturgy 
of St Mark in the corresponding prayer in Eg. C.O. They would 
seem to afford a definite indication that C. H. was compiled in 


Egypt. 


L. C. HT. canon wax. 


If we look at Riedel’s translation of C. H., at the top of p. 220, 
we find the following passage (can. xxix fin.—xxx): 

‘All mysteries of the life and the resurrection and the oblation 
the Christians alone shall hear, because they have received the 
seal of baptism and are thus become partakers. (Can. xxx) But 
the catechumens hear only the preaching on the faith and the 
instruction. That is the purity (‘Reinheit’) of which John says 
that no one knows it except him that receives it’ (Apoe. ii 17). 

If we turn now to Haneberg’s translation, p. 85-90, we find 
that it has between the words ‘instruction’ and ‘That is’ (in 
can. xxx) a long passage which reads like a piece of a sermon, 
beginning: ‘(Catechumenus)! propinquos consanguineos suos a se 
avertat’ (p. 85), and ending: ‘Communiones, orationem multam 
cum ieiunio amet’ (p. 90). To this passage there is nothing 
corresponding in any of the other Church Orders. I shall refer to 
it in what follows as S (=‘ Sermon’). 


1 The bracketed word is supplied by Haneberg in translating, it is not in his 
Arabic text, 
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The piece quoted above from Riedel, into the middle of which 
Haneberg’s text introduces the long passage S, comes in ©. H. 
just after the directions as to the sign of the cross (can. xxix); but 
from Eg. C. O. we can see that it ought properly to follow can, xix 
§ 149, and so come immediately after the sections on baptism and 
the first communion of the newly baptized. That this is so is 
evident when the piece is placed opposite its parallel in Eg. C. O., 


which has that position. 
so I give the Ethiopic and Coptic. 


The Latin of Eg. C. O. is wanting here, 
For C. H. I follow Riedel, 


since Haneberg’s version is for the first part quite unintelligible. 


Eg. C. O. (Eth.) 

(a) (Horner p. 156-7) 
This we have taught you 
to be said openly con- 
cerning baptism and the 
ordinance of the oblation; 
and behold, we have finish- 
ed the instruction which 
we give you concerning 
the resurrection of the 
body, and the rest as it 
was written. And if there 
is anything else which is 
right to be told, then the 
bishop shall tell it and 
give it to those who are 
communicated. And they 
shall accept (it), and none 
shall know it except the 
believers, but only after 
they have communicated. 


(0) 


() 


(ἃ) And they shall 
first receive this holy 
blessing', which Yuhannes 
speaks of that there was 
written upon it a new 
name (which) no one knows 
except him who receives 
the blessing. 


Eg. C. O. (Copt.) 

(Horner p. 320) Now 
we have delivered these 
things to you in brief 
concerning the holy bap- 
tism and the holy oblation, 
since they have already 
instructed (καθηγεῖσθαι) 
you concerning the resur- 
rection of the flesh and all 
other things according as 
it is written. But if there 
is any other thing which 
is right to be told, let the 
bishop say it quietly to 
those who shall be bap- 
tized; and let not the 
unbelievers know (it), 
except they are first bap- 
tized. 


This is the white stone 
(ψῆφος) of which Johannes 
said, that there is a new 
name written on it which 
no one knows except him 
who will receive the stone 


(Yipos). 


C. H. 


(Can. xxix fin.) All 
mysteries of the life and 
the resurrection and the 
oblation 


the Christians alone 
shall hear, because they 
have received the seal of 
baptism and are thus be- 
come partakers. 

But the catechumens 
hear only the preaching 
on the faith and the in- 
struction. 

[Here in MHaneberg 
comes passage S.] 

That is the purity 
(‘Reinheit’) of which 
John says that no one 
knows it except him that 
receives it. 


Achelis saw that there is no place for S between the passages 
marked (b) and (d), where it stands in Haneberg. Its opening 


1 Ψῆφος has evidently caused the translators some trouble; but there can be no 
reasonable doubt that it ultimately stands behind both the ‘blessing’ of Eth. and 


the ‘ purity’ of C. H. 


The reference is to the ψῆφον λευκήν of Apoc. ii 17. 
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words (in Haneberg), ‘propinquos...a se avertat, cannot origin- 
ally have followed (b); nor can its last words, ‘Communiones... 
amet,’ have stood just before (d); whereas (d) itself evidently 
stood originally in close connexion with (a) and (Ὁ). Yet an 
examination of its contents convinced Achelis that the passage (S) 
came from the same hand as the rest of C. H. There can be no 
doubt that here he was right. Among the parallels with the rest 
of C. H. which he cites (p. 288-290) some are of little or no signifi- 
cance; but there are others which cannot be accidental. The 
passage is certainly by the compiler of C. H.; but how are we to 
explain it in view of the fact that it plainly does not belong to the 
context in which it is found in Haneberg ? 

Achelis attempted to solve this difficulty by seeing in S two 
sermon fragments by Hippolytus, which had somehow found their 
way into C. H. He divided it in two after the words ‘quae est 
superbia’ (Haneberg p. 87), and printed it separately from C. H. 
in Appendix 11 to his Canones Hippolyti (p. 281 ff), under the 
title Zwei Fragmente Hippolyteischer Predigten'. For Achelis the 
proof that the passage is by the compiler of C. H. constitutes 
the proof that it is by Hippolytus, since he has already drawn the 
confident conclusion that C. H. itself is the work of Hippolytus. 

Amongst other valuable additions to our understanding of 
C. H. which have come with Riedel’s better text and generally (1 
understand) more accurate translation, not the least in importance 
is the true solution of the puzzle presented in Haneberg’s text by 
the passage we are considering. 

Riedel’s Mss have the passage not in can. xxx, but near the end 
of the last canon of all, viz. xxxviii (after the words ‘ut simus 
ferventes spiritu omni tempore,’ or § 260 of Achelis’s paragraphs). 
They shew us, moreover, that in Haneberg’s text the passage 
has been bisected and the second part placed before the first: 
a circumstance which led Achelis to conclude, from the lack of 
sequence thus brought about, that in S we have to do with two 
separate Predigt fragments. The construction of the passage, as 
restored by Riedel’s text, is as follows: 

1 Achelis wrongly includes as part of S (and so omits from his text of C. H. 


itself) the two pieces (b) and (4) above, the one at the beginning, the other at the 
end (see Die Canones Hippolyti p. 281 and p. 285). 
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i. ‘Cuius autem opus et studium’ (Haneberg p. 87; Achelis 
Ρ. 283 ὃ 7) to ‘Communiones, orationem -multam cum ieiunio 
amet’ (Haneberg p. 90; Achelis p. 285—in the bracketed piece, 
just before ‘ Hic est,’ etc.). 

li, ‘propinquos consanguineos suos a se avertat’ (Haneberg 
p. 85; Achelis p. 281 § 2) to ‘hoc mihi fecistis’ (Haneberg p. 87 ; 
Achelis p. 283 § 6). 

When the last words in Haneberg are thus read before the 
first, there can be no possible doubt that Riedel’s text has restored 
S to its original form. But further, when the whole passage, 
thus restored, is read where Riedel has it (i.e. immediately after 
can. xxxvili ἃ 260), it is as little open to doubt that this is its 
correct and original place. To satisfy ourselves of this we need 
only to have before us the contexts in which occur (a) the 
juncture of the whole passage with can. xxxviii ὃ 260, and (8) the 
juncture of Haneberg’s opening passage with his concluding one. 
These two contexts are for the reader’s convenience printed out 
here at some length in the Latin translation found in Achelis. 
I mark the points of juncture by a dagger (7). 

(2) Can, xxxviii (Achelis p. 137) § 258. Debemus igitur vigiles esse omni 
tempore, non indulgentes oculis nostris somnum. Cavendum est, ne somnolentia 
nos opprimat, donec inveniamus locum domino, neve quis dicat: Equidem et 
baptizatus et corpore Christi pastus sum—et fretus dicat: Sum christianus, et 
inveniatur talis amator deliciarum, aversus a mandatis Christi. (8 259) Talis 
similis est homini sordibus pleno, qui in balneum quidem intravit, sed prius inde 
exivit, quam bene defricatus esset, ita ut sordes in eo etiam postea inveniantur. 
(§ 260) Ille enim non adhibuit exustionem spiritus, de qua loquitur beatus Paulus 
apostolus monens, ut simus ferventes spiritu omni tempore (Rom. xii 11). + Cuius! 
autem opus et studium vigilantia non custoditur, id incendio delebitur, quia vitam 
non habet in virtute, sed est mortuus in perversitate. Illique ipsi furno destinati 
sunt, id est, ludibrio erunt diabolo, qui primo ore suo dixerunt: Renuntio tibi, 
o satana; iam vero operibus suis malis ad eum recurrunt. Revera autem diabolus 
non valde gaudere videtur de iis, qui cum ipso sunt et ad eum pertinent, sicut illi, 
qui corpore quidem nobiscum sunt, animabus autem cum illo. De his dixit apo- 
stolus: Confitentur se nosse Deum, factis autem negant (Tit. i16). De iisdemque 
in proverbiis dicitur (Prov. xxvi 11): Est sicut canis, qui revertitur ad vomitum 
suum, sic imprudens, qui iterat peccata sua. Beatus autem Petrus de iis dicit: 
Esse similes porco, qui postquam lotus est, volutatur in coeno suo (2 Pet. ii 22). 
Et huius quidem generis non pauci sunt, ut dicat quis coram Deo: Equidem 
omnem voluntatem tuam faciam, sed simul malis suis intentionibus etiam ad servi- 
tutem diaboli convertitur. Similis est militi, qui accipit quidem vestitum militarem, 

1 Here begins passage S according to Riedel (=Haneberg p. 87, or about the 
middle of the passage according to his text). 
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neque tamen ipsi curae est res militaris, sed ignominia afficitur detectis criminibus, 
et quamvis se ipsum solus nominet militem, nihil nisi externam formam militiae 
habet, qua indutus est, quaque fit, ut sibi arrogare possit. Sic quidam ipsi 
gloriantur, se christianos esse, neque tamen operibus induti sunt.... 

(8) ...Si autem christianus ad gradum regni! aspirat, a mulieribus longe omnino 
recedat et firmiter in corde suo sibi proponat, se non aspecturum esse illas neque 
cibum cum illis sumturum. Sine cunctatione omnes thesauros suos distribuat 
pauperibus sibique assumat angelicam benignitatem, cum humilitate cordis et 
corporis, sufficiatque sibi ipse solus, similis sit aviculae, quae armis caret, largiatur 
indigentibus de labore suo; communiones, orationem multam cum ieiunio amet?; 
Ἢ propinquos, consanguineos suos a se avertat omniaque incommoda toleret, quae 
ipsum invadunt propter religionem; et tollat crucem suam sequens salvatorem, 
sitque paratus ad perpetiendam mortem propter professionem Christi. Effugium 
enim non relinquitur, quominus homo, qui perfectionem quaerit, tentetur, sicut 
tentatus est dominus noster his tribus tentationibus, scilicet cupiditate, superbia et 
amore auri.... 

In (a) the organic connexion of the beginning of the passage 
which I have called S with can. xxxviii §§ 258-260 appears from 
the close correspondence in argument and ideas: 

1. The canon says: ‘Debemus igitur vigiles esse omni tem- 
pore’; S says: ‘Cuius autem opus et studium vigilantia non 
custoditur, ete. 

2. In both there is the contrast between the profession of 
Christianity and a life unworthy of a Christian: ‘Neve quis dicat : 
Equidem et baptizatus et corpore Christi pastus sum—et fretus 
dwat: Sum christianus, et inveniatur talis amator deliciarum ’ 
(can. xxxvill ὃ 258); ‘ut dicat quis coram Deo: Equidem omnem 
voluntatem tuam faciam, sed simul malis suis intentionibus (etc.)... 
Sic quidam ipsi gloriantur se christianos esse, neque tamen,’ etc. (S). 

3. In both canon xxxviii and κα this contrast is illustrated by 
examples: in the canon there is the simile of the man who leaves 
his bath before he is washed clean; in S there is the dog that 
returns to his vomit, the sow that was washed and goes back 
to her wallowing in the mire, and the counterfeit soldier. 

In (8) the first words (in Haneberg) of S actually take up 
the last words in the middle of a sentence; they continue and 

1 Riedel (p. 226 fin.) ‘to the rank of the angels,’ rightly: cf. ‘angelicam 
benignitatem,’ just below. Haneberg’s mistake rests on the similarity in Arabic 
(as in Hebrew and Syriac) of the roots underlying the words for ‘king,’ ‘kingdom,’ 
and ‘angel.’ 

2 This is the end of the whole passage S in Haneberg, and what follows is 
Haneberg’s beginning. 
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complete the list of qualifications required in one who aspires to 
the ‘condition of the angels.’ 

Riedel’s text, then, both restores S to its original form and 
establishes beyond all doubt its organic connexion with can. xxxvill 
§§ 258-260, a passage pronounced by Achelis to be a genuine 
part of C. H. in its original and authentic form. 

We can now go beyond this, and assert that both can. xxxviil 
§§ 258-260 and S are by the same hand as the rest of C. Η... This, 
of course, Achelis holds to be the case; but we shall do well not 
to accept the statement on his bare authority, and so I adduce 
here some of the more satisfying of the parallels which he has 


collected. 
C. A. 

(Can. xix §§ 108-9) orans ut malig- 
num spiritum ab omnibus membris 
eorum expellat?. Ipsi vero caveant, 
ne abhine operibus et actibus ad illos*® 
revertantur. 


(Can. xix § 149) Iam vero facti sunt 
christiant perfecti, qui frwuntur corpore 
Christi. 


(Can. xvii § 84) omni tempore Dei 
recordatione fruatur. 

(Can. xvii § 86) cogitetque de pau- 
peribus, quasi sint propinqut ipsius et 
curam habeat oblationwm. 


(Can. xv 8 76) iniwriosus vel amator 
mundi. 


Can. xxxviii and S 

(S) qui primo ore suo dixerunt: 
Renuntio tibi, ο satana; iam vero operi- 
bus suis malis ad eum recurrunt...... ut 
dicat quis coram Deo: Equidem omnem 
voluntatem tuam faciam, sed simul 
malis suis intentionibus etiam ad servi- 
tutem diaboli convertitur (printed above). 

(Can. xxxviii § 258) Neve quis dicat: 
Kquidem et baptizatus et corpore Christi 
pastus sum—et fretus dicat: Sum chris- 
tianus. 

(S) omnique hora perseverat in con- 
tinua recordatione Dei (Achel. p. 282 §25). 

(5) non obliviscantur indigentium... 
sed potius amatores peregrinorum...sed 
in numero filiorum suorum eos habent... 
neque cunctanter et negligenter agunt in 
perceptione s. communionis et in adora- 
tionibus‘...... largiatur indigentibus de 
labore suo; communiones®, orationem 
multam cum ieiunio amet (Achel. p. 284 
§ 24 seqq.). 

(S) neque amatores mundi,,.ab iniu- 
riis abstinent (Achel. p. 284 §§ 23, 24). 


1 It is necessary to have this point brought out clearly and established, because 
it may conceivably be said that Riedel’s text merely shews that can. xxxviii §§ 258- 
260 is a part of the ‘Predigt’ passage, and that the whole piece, thus restored, may 
still be detached from the body of C. H. and regarded as a late addition. 

2 This refers to the exorcism of those about to be baptized. 


3 Sc. the evil spirits. 


4 Riedel (p. 226) ‘vernachlassige die Opfer und Erstlinge nicht.’ 


5 Riedel (p. 227) ‘sowie den Opfern.’ 


a 


EG. C. Ὁ, IN RELATION TO C. H. 127 


I do not see how we can avoid concluding with Achelis that 
the passage S is by the same hand as the rest of C. H.; and 
further (this time against Achelis), that it is an integral part of 
C. H. And I think it will readily be conceded that the correct 
deduction from these facts is, not that S is therefore by Hippolytus, 
but that its date is the date of the whole compilation. If we wish 
to know whether this could possibly fall in the third century we 
shall do well to study C. H. in the light of S. 

Riedel rightly observes (p. 197 jin.) that S deals with two 
clearly distinct classes of Christians, a lower and a higher. The 
first are those who are content to remain just Christian men, the 
second are those who aspire to the condition of the angels. Let. us 
place the beginning of the passage, in which the latter class are 
dealt with, opposite can. vii §§ 48-50. I follow the translation of 
Riedel for both passages. 


Can, vii S (Riedel, p. 226-7) 


He who is celibate and has no wife If a Christian aspires to the condition 


is not ordained unless testimony is 
borne to him, and he is declared to 
be chaste by (his) neighbours: to wit, 
that in the time of his maturity he has 
kept himself apart from women. A 
celibate receives no imposition of hand 
(‘ Handaufiegung’) until he has reached 
maturity and goes(?) into a treasury (2) "Ὁ; 
he shall be considered worthy if testi- 
mony is borne to him. 


of the angels, let him keep himself for 
ever apart from women and be deter- 
mined in his heart not to look at them 
and not to eat with them. Let him 
speedily dispose of all his treasures for 
the poor and take upon himself the law 
of the angels in lowliness of heart and 
body. Let him be content with his 
solitary estate (‘Hinsamkeit’), and be 
like the birds which have no tools. Let 
him give to the poor of the labour of 


his hands, and likewise to the oblations, and devote himself much to prayer and 
fasting. Let him put away from him those who are near to him according to the 
flesh, and accept all sufferings that come to him for God’s sake; let him take up 
his cross and follow the Saviour; yea, let him be ready at any time for Christ’s 
sake to die in the faith, since he cannot escape from that whereby those are 
tempted who seek after perfection, even as our Lord Christ was tempted with these 
three things, lust, pride, and love of gold. Whence the tempter presented himself 
to our Saviour while He was fasting and said to Him: ‘If thou be the Son of God, 
speak that these stones be made bread.’ So thou also, o ascetic, must fast: that is 
thy mystery. 


Riedel remarks (p. 198) that in C. H. there is nothing about 


| Riedel: ‘und in eine Schatzkammer (?) eingeht (?).’ Though Riedel adds 
the two queries in the text he gives no note in explanation of them. 
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monasticism; though he adds in a note: ‘Except perhaps in 
canon vii?’ This does not seem a very well grounded assertion 
in view of the passages just quoted. The class of persons in 
question in can. vil are obviously bound to strict and perpetual 
celibacy; and in § they are forbidden to eat with women, or so 
much as look at them. Further (in 8) they are to bestow all their 
possessions on the poor; they are to ‘aspire to the condition of the: 
angels, to ‘seek perfection,’ to be solitary, to forsake kith and kin, 
to be ‘like the birds, and without care for the morrow. Finally 
they are styled ‘ascetics’; and further on we find that they are 
bound by some sort of religious vow: ‘Igitur ea hora, qua foedere 
quodam coram Deo se obstringit homo [Riedel : ‘In the hour, then, 
when any one makes a covenant before God’), atque etiam postea 
caveat summo studio, ne decidat in id, quod scriptum est: Ne 
tentes Dominum Deum fuum.”! 

It appears to me that the formal division of Christians, found 
in S, into two distinct classes—the ordinary baptized folk and pro- 
fessing ‘ascetics,’ or seekers after a higher ‘perfection’ and the 
‘angelic’. life—could hardly have been made by an ecclesiastical 
writer, even in Egypt, before the regularization of monasticism at 
the beginning of the fourth century. That the above language 
could have been employed by Hippolytus at the beginning of 
the third century, and at Rome, would seem to be devoid of 
probability. 

Turning from historical to purely literary considerations, I 
would point out that in can. vii the passage on male celibates who 
ask for ordination occupies the place of one in Eg. C. O. on (female) 
virgins—an institution as to the early date of which there is no 
question. To this we must add that in Eg. C. O. there is not only 
no trace of the passage S itself, but none of any of the parallels 
which have been adduced to establish the organic connexion of S 
with the rest of C. H. 


1 As Riedel queries his translation ‘enters a treasury’ in can. vii, I do not 
venture to attach any special significance to it. But in view of the above it would 
not be surprising to find that it meant ‘enters a cenobium,’ or ‘laura,’ and that 
the canon contemplates the case of monks who ask for clerical ordination—unless 
indeed the ordination in question refers to a formal institution of monks such as we 
find in the de eccl. Hier. of Ps.-Dionysius Areop. 
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M. Baptismal features in C. H. 


A point which deserves notice is the occurrence in C. H. of 
three prescriptions connected with baptism that are not found in 
Kg. C.O. (1) In can. xix ὃ 108 it is directed that those who are 
to be baptized should turn their faces to the East while they are 
being exorcized by the bishop. (2) In the same canon, § 119, the 
candidate is said to turn his face to the West for his renunciation 
of Satan. (8) And in § 121 he again turns to the East for the 
baptism and confession of faith. 

The turning to the East for the exorcism seems peculiar; but 
the turning to the West for the renunciation, and to the East for 
the confession of faith, are fairly common features from the fourth 
century onward. They are found in St Cyril of Jerusalem (Cat. 
Myst. 1), in Pseudo-Dionysius (Hecles. Hier. iii), in the Testament 
of our Lord (ii 8). St Ambrose (de Mysterits c. ii) mentions the 
turning to the East after the renunciation; and St Jerome (in 
Amos vi 14) mentions both. 

Whether it is more probable that such features should have 
been omitted by the compiler of Eg. C. O. in using C. H., or added 
by the compiler of C. H. in using Eg. C. O., is a point on which I 
should hesitate to decide apart from other evidence; but in view 
of the indications already considered, it seems to me that we may 
allow its full weight here to the a priori probability that familiar 
features of this sort would be added rather than omitted by a later 
compiler. 

Yet another feature of the C. H. baptismal rite, absent from 
Kg. C. O. but common from the fourth century onward, is the act 
of submission to God after the renunciation of Satan: ‘Ego credo 
et me inclino coram te et coram tota pompa (lit. ‘retinue,’ or 
‘service’) tua, o Pater et Fili et Spiritus sancte’ (§ 122). Compare 
A.C. vii 41: pera δὲ τὴν ἀποταγὴν συντασσόμενος λεγέτω, ὅτι 
καὶ συντάσσομαι τῷ Χριστῷ" καὶ πιστεύω καὶ βαπτίζομαι εἰς 


ἕνα...θεὸν K.T.Xr. 
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N. Terminology, etc., in C. H. 


As a conclusion to this investigation into the relation of 
Eg. C. O. to C. H. it may be instructive to bring together in one 
view a number of texts in C. H. which either illustrate the 
characteristic terminology of this document, as compared with 
Kg. C. O., or reveal allusions to ecclesiastical institutions not found 
in Eg. C.O. I mark with an asterisk (ἢ) passages which Achelis 
regards as interpolations; where only a part of the text cited is 
‘interpolated’ this part is placed in square brackets. 


i. Eucharistic terminology. 
‘mysteria.’ 
§ 75 a participatione mysteriorum abstineant (c. xiv). 
§ 81 quando vult participare mysteriis sacris (6. xvii). 
§ 90 neve tunc ad mysteria admittatur (6. xvii). 
§ 93 non participentur mystertis (c. xvi; in Riedel xviii). 
§ 103 qui fruatur mysteriis (6. xix). 
§ 169 mysteria sumant (c. xxxill). 
§ 201 quotiescumque episcopus mysterus frui vult (6. xxxvii). 
§ 205 nisi antea de mysteriis sumserit (6. xxviil). 
§ 206 ad sumenda sacra mysteria (6. xxviii). 
§ 209 qui autem distribuit mysterium (c. xxix). 
§ 215 offerat 61 mysteria (c. xxx). 


‘corpus Christi’ (or the like). 


*§ 142 defert reliquias mysteriales (Riedel: ‘completes the 
εὐχαριστία of’) [corporis et sanguinis Domini] 
(co, xix} 
ἘΔ 143 communicat populum stans ad mensam [corporis et 
sanguinis Domini] (c. xix). 
§ 146 deinde porrigat illis episcopus de corpore Christi 
(ὁ, χὰτὶ 
§ 146 Hoc est corpus Christi (6. xix). 
§ 147 Hic est sanguis Christi (6. xix). 
§ 149 qui fruuntur corpore Christi (c. xix). 
ἘΔ 150 antequam sumserint de corpore Christi (c. xix). 
*§ 151 ante communionem corporis (6. xix). 
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*$ 153 antequam...communionem corporis et sanguinis fini- 
erint (6. xix). 
§ 258 et baptizatus et corpore Christi pastus sum (c. xxxviii)!. 


1. Parts of the church. 


§ 30 nisi quod cathedrae non insideat (sc. presbyter) (c. iv). 

*§ 52 ὑποδιάκονος et ἀναγνώστης, quando soli orant, con- 
sistant in posteriore parte (Riedel: ‘shall stand 
behind’) (c. vii). 

*§ 100 mulier quae peperit stet extra locum sacrum (6. xviii). 

*$ 143 stans ad mensam [corporis et sanguinis Domini] 
(6, xix). 

*$ 188 extra velum adstante eo, qui illa attulit (c. xxxvi). 

*§ 203 et stent in loco lectionis (6. xxxvii). 

*§ 207 stet clerus vacans altari (c. xxix). 

*§ 208 ideo unus custodiat locum sacrum (c. xxix). 

*§ 210 nemo intra velum? aliquid loquatur (c. xxix). 

*§ 212 propter potestates loci sacri (c. xxix). 

*§ 212 prosternentur ante altare (c. xxix). 

*§ 213 pulverem autem qui scopis converritur de loco sacro 
(c. xxix), 


1 The citation of these passages is not meant to imply that there is anything 
novel, or specifically late, about such expressions as ‘corpus Christi,’ ‘corpus et 
sanguis Domini’: of course there is not. Nevertheless I think it is true to say 
that in the first two or three centuries there was a certain limitation to their range 
of use: they would be employed rather by way of asserting or emphasizing the 
nature of the Sacrament than as regular current terms of reference to the Eucharist. 
For the latter purpose I imagine the term ‘ Eucharist’ itself was by far the most 
common. I doubt, for instance, if the absolute use of ‘corpus’ or ‘corpus et 
sanguis’ (without a following genitive ‘Christi’ or ‘Domini’) which we find in 
§§ 151 and 153, could be paralleled from the second or third century. The differ- 
ence between such a use and an expression like ‘ corpus enim est Christi edendum 
credentibus et non contemnendum’ (Hauler p. 117) seems obvious. It is the 
manner in which these terms are employed in C. H. that seems to me to savour of 
the fifth rather than of the third century. Of course this does not apply to all the 
C. H. passages, and especially not to the formulae for giving communion (at §§ 146, 
147); but even these latter have a significance when set beside the Eg. C. O. 
formulae—‘ Panis caelestis in Christo Jesu,’ etc. 

? Riedel has only: ‘ within the place.’ 
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il. Vestments. 


§§ 201-3 Quotiescumque episcopus mysteriis frui vult, con- 
gregentur diaconi et presbyteri apud eum, induti 
vestimentis albis pulchrioribus toto populo, potissi- 
mum autem splendidis. Bona autem opera omni- 
bus vestimentis praestant. Etiam ἀναγνῶσται 
habeant festiva indumenta! (c. xxxvi). 


iv. Hacommunication?. 


Ca 
o 


separavimus illos quoniam non consentiunt ecclesiae in 
Deo (c. 1). 
§ 5 ideoque separavimus illos ab ecclesia (c. 1). 
5 presbyter cuius uxor peperit ne segregetur (c. vill). 

§ 66 si quis autem artifex post baptismum...excommuni- 
cetur donec poenitentiam agat (c. xi). 

§ 75 a participatione mysteriorum abstineat, nisi forte 
singulari conversione morum cum lacrimis et 
planctu correctus erit (6. xiv). 

§ 79 quodsi post baptismum in illa quae significavimus 
criminosa flagitia relapsi inveniuntur, ex ecclesia 
expellantur, donec poenitentiam egerint cum fletu, 
ieiunio et operibus misericordiae® (c. xv). 

§ 156 qui autem huic adversatur...extra canonem versatur 
(Riedel : ‘ transgresses the canon’) (6. xx). 

δ. 218 de κλήρῳ autem qui convenire negligunt,...separentur 

(c. xxi). 


Conclusions. 


In regard to the question of the relations subsisting between 
the ‘Egyptian Church Order’ and the ‘Canons of Hippolytus,’ 
my conclusion is that C. H. is a comparatively late and very 
unskilful redaction of Eg. C. O., made not earlier than the middle 


1 Cf. A. C. viii 12 (Funk 1 p. 496 1. 6 ff.) εὐξάμενος οὖν καθ᾽ ἑαυτὸν ὁ ἀρχιερεὺς ἅμα 
τοῖς ἱερεῦσιν καὶ λαμπρὰν ἐσθῆτα μετενδύς, K.T.r. 

2 Kg. C. Ο. nowhere speaks of excommunication or deprivation. 

3 This and the two preceding clauses occur in a context which deals solely with 
qualifications for reception into the catechumenate, where rules about admission to 
or exclusion from communion are entirely out of place. 
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of the fourth century, and perhaps dating from the fifth or sixth 
century. 

We are now in a position to complete the table given on 
p- 54 above. I should express the relation of the five kindred 


documents with which we have been dealing as follows’. 


Kg. C. O. 


. σ᾽. viii Test. C. H. 


| 
Ep. Ep. 
(bishop’s prayer and 
ordination of reader) 

The results summarised in this table, though they have been 
arrived at quite independently from a close study of the docu- 
ments, do not represent an entirely new discovery. They were all 
previously reached by Professor Eduard Schwartz, and set down by 
him in 1910 in his study Ueber die pseudoapostolischen Kirchen- 
ordnungen. But most of them were merely asserted by Schwartz 
as obvious conclusions from the literary evidence; and this not- 
withstanding the considerable measure of acceptance enjoyed by 
the views of Funk, on the one side, and Achelis on the other. 
Only as regards two points, the true explanation of which had 
hitherto been suggested by no one, did Schwartz enter upon any 
detailed statement of the evidence. The first of these—the key, 
in reality, to the whole problem of the interrelation of these docu- 
ments—was the case of the Ep. texts of the bishop’s ordination 
prayer and the passage on the reader. These he shewed to be 
mere substitutions (by the Epitomist of A. C. viii) of the Eg. C. O. 
texts for the corresponding passages in A.C. The second point 
was one which will be considered in the following chapter?. As 

1 I do not hereby intend to express any opinion as to the relative dates of 
A. C. viii, Ep., Test. and C. H., beyond what seems to me the evident fact that 
Ep. is later than A. Ὁ. viii. 

2 As regards the other results indicated in the table above, it is to be remem- 
bered that it is the grouping of them that is new in: Schwartz’s work. That 
A. C. viii and Test. are derived from Eg. C. O. was held by Achelis and others; 
that C. H. is derived from Eg. C. O., and that Ep. is an excerpt from A. C. viii was 
maintained by Funk. These two sets of conclusions have commonly been regarded 
as mutually exclusive; and Schwartz was the first, to my knowledge, to combine 
them and recognize Eg. C. O. as the direct source of A. C. viii, Test. and C. H. and 
the ultimate source of Ep. 
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regards the immediate and separate dependence of A. C., Test. 
and C. H. upon Eg. C. O., and the relation of Ep. as a whole 
to A. C. vii, the foregoing pages may serve to indicate some of 
the critical reasons which probably led Schwartz to what I must 
regard as the first satisfactory solution, and indeed the only 
true solution, of the whole group of problems presented by our 
cycle of ‘Church Orders.’ In the case of C. H. it was particularly 
desirable that the nature of the evidence should be fully discussed. 
This document has very widely, and now for many years, usurped 
a place in early Christian literature which, I am convinced, does 
not belong to it, and has been credited with an antiquity and 
accorded an authority to which it has no just claim; and it seems 
time that we should cease from attempting to illustrate remote 
Christian antiquity by citing from it passages due entirely to the 
late compiler, or such as give only distorted versions of texts found 
in an earlier work, which work we have in our hands. 


CHAPTER III 


HIPPOLYTUS AND THE CHURCH ORDERS 


How did Hippolytus come to be mentioned in the ‘ Constitu- 
tiones per Hippolytum,’ otherwise called the ‘Epitome’ of A. C. viii, 
as the author of a part of that work ? 

Let me repeat what I have said in the introductory remarks 
on this document (p. 7 above), as to the name ‘ Constitutiones per 
Hippolytum.’ It is given to the whole document only by modern 
writers. In the Greek Mss the book is divided into five parts, 
of which the first (identical with A. C. viii 1-2) is entitled 
Διδασκαλία τῶν ἁγίων ἀποστόλων περὶ χαρισμάτων, and only 
the second Διατάξες τῶν ἁγίων ἀποστόλων περὶ χειροτονιῶν διὰ 
Ἱππολύτου. For our purposes it may be left an open question 
whether this second title applies to the second part only, or to 
all except the first part. 

From the fact that the name of Hippolytus is actually found 
attached to two of the documents of our cycle (C. H. and Ep.) it 
is a not unnatural inference, and one which has often been drawn, 
that the opening passage περὶ χαρισμάτων in A. C. viii 1-2 and 

Ep. §§ 1-2 has some sort of connexion with the Hippolytean work 
Περὶ χαρισμάτων. But it is troublesome that in neither A. C. 
nor Ep. is Hippolytus claimed as the author of this particular 
passage. A.C. does not contain his name at all, and Ep. makes 
him the author of a different part. Moreover, the point at which 


1 See Funk, Didasc, et Const. Apost. 1p. xi. In his apparatus (1 p. 77) Funk 
says: ‘ διὰ Ἱππολύτου habet etiam f’ (f being the Florence ms). The meaning of 
this note is found by turning to Funk’s earlier book Die apostolischen Konstitu- 
tionen p. 143, where he says erroneously: ‘The Florentine ms above...does not 
contain the name of Hippolytus.’ 
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Hippolytus is brought in in Ep. is just that at which Ep. begins to 
run parallel to Eg. C. O.1. 

How then came the name of Hippolytus to be attached to any 
part of Ep., and how to this part in particular ? 

No one, so far as I know, maintains that either A. ©. viii or 
Kp. was directly based on C. H., the only other of our documents 
which now claims Hippolytus for its author. Nor is there any 
ground for supposing that either of those two documents (A. C. 
and Kp.) owes anything directly to C. H. Achelis, after having 
written out in parallel columns the whole contents of C. H., 
Eg. C. O. (in the Sahidic version) and the relative parts of Ep. and 
A. ΟἹ viii, could declare (op. cit. p. 27) that ‘there is not a word 
common to ©. H. and A.C. viii that is not also to be found in 
Kg. C. 0... He derives A. C. viii (in an earlier form, which he 
postulates) from Eg. C. O., and considers Ep. an excerpt from the 
earlier form of A. C. viii. It cannot be, therefore, that the 
ascription of a part of Ep. to Hippolytus comes from ©. H. 
Achelis’s solution of the problem is, in bare outline, as follows: 

The title of Eg. C. O. (the document which is the immediate 
source of A. C. viii) is lost?; but when it existed it must have 
contained the name of Hippolytus and have described him as the 
author of the work. From Eg. C. O. the name passed over to 
A. C. viii, in its original form, and is now preserved in an excerpt 
from the original A. C. viii, namely Ep. (op. cit. p. 242-5, 271). 

So Achelis in brief; but his case requires to be stated more 
fully. I venture to summarise his argument thus: 

The ancient catalogue of the works of Hippolytus, found 
inscribed on the chair in which his statue is seated, contains these 
four consecutive words: 

π᾿͵]εριχὰριομᾶάτων 
d |TOCTOAIKHTTApAAO 
cic 
These words form not the title of a single work, but the titles of 
two separate works. One was called Περὶ χαρισμάτων, the other 
* Namely, at the beginning of the first of the practical prescriptions—that con- 
cerned with the ordination of a bishop. This corresponds to A. C. viii 4. Ep. 


omits A. C. viii 3, which forms the connecting link between A. C. viii 1-2 and 4. 
2 On this see p. 3f. above. 


HIPPOLYTUS AND THE CHURCH ORDERS 137 


᾿Αποστολικὴ παράδοσις. The passage A. C. viii 1-2 (= Ep. §§ 1-2), 
dealing with the subject of charismatic gifts, and in Ep. entitled 
Διδασκαλία τῶν ἁγίων ἀποστόλων περὶ χαρισμάτων᾽', is based on 
the lost work of Hippolytus Περὶ χαρισμάτων; and C. H. is 
itself his other book, ᾿Αποστολικὴ παράδοσις, but has suffered 
a good deal through later interpolation and (after can. xix) 
derangement of its original order. Eg. C. O. is derived imme- 
diately from C. H. (in its genuine form), and it not only enables 
us in many cases to detect interpolations in the present OC. H., 
but preserves the original order throughout. The title of 
Kg. C. O. is lost; but, like C. H., it must have borne Hippolytus’s 
name. A. C. viii c. 4 seqq. (but in an earlier form than the 
existing one) is based immediately on Eg. C. Οὐ; and thus the 
᾿Αποστολικὴ παράδοσις of Hippolytus (= C. H.) becomes, through 
Eg. C. O., the ultimate source of A. (Ὁ. viii c. 4 seqq. in its earlier 
form. From that earlier form of A. C. viii Ep. is an excerpt. 
Originally in A. C. viii both ec. 1-2 and 4 seqq. were ascribed to 
Hippolytus as author; the ascription being derived in the case of 
ec. 1-2 directly from Hippolytus’s work Ilepi χαρισμάτων, on 
which these two chapters were based, and in the case of c. 4 seqq. 
from Eg. C. Ὁ. The ascription to Hippolytus of cc. 4 seqq. is 
still preserved in Ep. It is by a mere freak of accident (‘durch 
das Spiel des Zufalls,’ p. 252) that in the present headings of 
A. C. viii 1-2 and Ep. §§ 1-2 the title of the work (Ilepi χαρισ- 
μάτων) is preserved without the name of the author, while in the 
heading of Ep. ὃ 3 (=A. C. viii 4) the name of the author is kept 
without the original title of the work (sc. ᾿Αποστολικὴ παρά- 
δοσις). Thus far Achelis. 

I have maintained (1) that Eg. C. O. is not derived from C. H., 
but vice versa, and (2) that Ep. is excerpted from the present 
A. C. viii; though the excerptor also had a first-hand acquaint- 
ance with Eg, C. O. and drew thence his text of the bishop’s 
ordination prayer and his passage on the appointment of a reader. 
But these conclusions, if correct, would only render more probable 
Achelis’s judgment that the name of Hippolytus stood in the lost 
title of Eg. C. O. For (1), if Eg. C. O. is the source of C. H.,, it 


1 The words περὶ χαρισμάτων, describing this passage, are also found in the 
general title to the whole of A. C. viii. uf 
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will be an almost certain inference that the compiler of C. H. 
derived the ascription of his Canons to Hippolytus from the title 
of Eg. C. O.; and (2), if the epitomist of A. C. viii had an inde- 
pendent acquaintance with Eg. C. O., this would supply an easy 
and obvious explanation of the fact that, while Hippolytus’s name 
is attached to Ep. at the very point where Ep. begins to run 
parallel to Eg. C. O. (viz. at ὃ 3=A. C. viii 4), it is not connected 
with the passage περὶ χαρισμάτων (δὲ 1-2=A. C. viii 1-2), and 
is not found at all in A. C. 

Bearing these points in mind, let us now consider whether 
Achelis’s conjecture as to the sometime existence of an earlier text 
of A. Οὐ viii would, if adopted, offer any satisfactory explanation 
of the appearance of Hippolytus’s name in Ep. and of its entire 
absence from the present text of A. C. viii. 

As already noticed, Achelis makes the passage of the name 
from Kg. C. O. to Ep. thus: A. C. viii, in its original form, took 
over the name (at c. 4) from the title of Kg. C. O.; and Ep. is 
merely an excerpt from that lost original form (op. cit. p. 245, 271). 

Now there is a difficulty in the way of this solution which, 
while it appears to me to be insurmountable, seems not to have 
occurred to Achelis. This is the fiction of Clementine authorship 
which runs through the ‘ Apostolic Constitutions.’ What are the 
facts in regard to this ? 

1. For the ascription to Clement in the title of bk. i the 
manuscript authority may perhaps appear insufficient, so that it 
will be safer not to build any argument upon it. 

2. In bk. vi 9 (Funk 1 p. 319 1.17) Nicetas and Aquila are 
referred to, in a speech by St Peter, as ἀδελφῶν Κλήμεντος τοῦ 
“Ῥωμαίων ἐπισκόπου te καὶ πολίτου. Such a bare allusion to 
Clement of course proves nothing of itself as to his supposed 
authorship. It is, however, worth noting in view of other passages ; 
and it may also be observed that ‘Pwpaiwy πολίτης is Clement’s 
proper pseudo-Clementine description (see Achelis op. cit. p. 248 
n. 1). 

3. In vi 18 (Funk 7b. p. 347 1. 1 ff.) the apostles are made to 
speak of themselves as καταλιπόντες ὑμῖν τοῖς ἐπισκόποις...τήνδε 
τὴν καθολικὴν διδασκαλίαν...διὰ τοῦ συλλειτουργοῦ ἡμῶν Κλή- 
μεντος.. «ἅμα kai Βαρνάβᾳ καὶ Τιμοθέῳ κιτιλ. Here Clement is 
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definitely the chief medium of transmission of the καθολικὴ 
διδασκαλία, though not the only one. 

4. In viii 46 (Funk 7b. p. 560 1. 25 ff.) the apostles are repre- 
sented as saying ὑπὸ δὲ τοῦ σωτῆρος ἡμῶν ἡμεῖς of δεκατρεῖς 
ἀπόστολοι (κατεστάθημεν), and then is added ὑπὸ δὲ τῶν ἀπο- 
στόλων ἐγὼ ᾿Ιάκωβος καὶ ἐγὼ Κλήμης (al. l. ἐγὼ Κ. καὶ ἐγὼ 1.) 
καὶ σὺν ἡμῖν ἕτεροι. Here it would hardly seem that James and 
Clement are represented as speaking together with, and on the 
same occasion as, the thirteen apostles. Rather the pretence is 
that they first give the words of the thirteen, which were to be 
delivered by them to the Church, and then add, in delivering 
those words: ‘And we ourselves were appointed by the apostles.’ 

5. Finally in viii 47 (Funk 7b. p. 592 1. 6 ff—this is no. 85 of 
the Apostolic Canons) in a list of the O. T. and N. T. books we find 
Κλήμεντος (ἐπιστολαὶ) δύο, καὶ ai Avatayal ὑμῖν τοῖς ἐπισκόποις 
δι’ ἐμοῦ Κλήμεντος ἐν ὀκτὼ βιβλίοις προσπεφωνημέναι. 

Clement, then, in bk. viii even more clearly than elsewhere, 
appears as the editor, or redactor, of the whole work. Now I do 
not find that Achelis questions the generally accepted idea that 
Clement of Rome is, for the compiler of A. C., the medium of 
transmission of the ‘apostolic’ ordinances contained in the eight 
books, nor that he anywhere suggests that this feature was not 
found in the ‘original form’ of A. C. viii. He says, for example 
(op. cit. p. 278), that it is improbable that the tractate of 
Hippolytus on charismata was more extensive than the ‘ pseudo- 
Clementine’ piece περὶ χαρισμάτων (ie. than A. C. viii 1-2); 
and he adds as a reason for this opinion, that we may rather 
surmise that the Hippolytean tract was even shorter, since ‘some 
parts of the chapters [A. C. viii 1-2] bear too clearly the stamp 
of the Pseudo-Clement to permit of our ascribing them (those 
parts) to Hippolytus.’ But as cc. 1-2 are also in Ep. (an extract, 
ex hypothest, from the original A. C. viii), it is clear that Achelis 
recognized the Clementine pretence as an original feature of 
A. C. viii. And even in Ep. itself we find Clement speaking ; 
for it contains the passage cited above (at no. 4) from A. C. 
vill 46: only in Ep. the order ἐγὼ Κλήμης καὶ ἐγὼ ᾿Ιάκωβος 
appears to have the better manuscript attestation (see Funk 1 
Ρ. 95 1. 6). 
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But if the Clementine authorship of the ‘Apostolic Consti- 
tutions’ is part and parcel of the original pretence, is there any 
room for Hippolytus as well in the capacity of author? I cannot 
see that there is’, nor can I understand how this difficulty escaped 
the notice of Achelis. If bk. viii is διὰ Κλήμεντος it cannot also 
have been διὰ ‘ImmoXvrov. 

As then, from the nature of the case, Hippolytus’s name could 
never have stood in any title of A. C., Achelis’s hypothesis of an 
earlier text of bk. viii offers no explanation whatever of the 
appearance of the name in connexion with Ep.; and the epitomist 
must have got it from elsewhere. It is my conviction that he 
took the name from the same source from which he took his text 


of the bishop’s ordination prayer and his passage on the reader? 
that is, direct from Eg. C. O. 


? 


1 have already had occasion to say something about a short 
preface, or prologue, to Eg. C. O. which appears in the Latin 
version. As this passage has an important bearing on the present 
question and must now be considered again, and as I find that 
what I have already said about it will form a suitable introduction 
to what needs to be said here, I may begin by repeating some of 
my former remarks? 

‘A. Οἱ viii 1-2, on charismata, is not found in Kg. C. O., the 
principal source of A. C. bk. viii; so that this passage was either 
wholly composed by the A. C. compiler himself, or based by him 
on some document other than Eg. C.O. Nor was it known until 
comparatively recently that viii 3 (the link passage between 
cc. 1-2 and 4) had any basis in Eg. C. Ὁ. It was thought by 
Achelis, for instance, to be merely an artificial device of the A. C. 
compiler for connecting cc. 1-2 with c. 4 seqy. But with the 
publication, in 1900, of the Verona Latin fragments came the 
discovery that Eg. C. O. opened with a short preface, not found in 
the Coptic versions, in which alone the complete document was 
previously known, and not occurring among the extracts from the 


1 Funk uses the same argument against Achelis (Das Test. unseres Herrn 
p- 210). 

2 See pp. 45 ff., and 49 ff. above. 

5. See p. 43 ff. above. I omit the notes on certain points there added. 
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Ethiopic version published by Ludolf. But again, with the publi- 
cation of the full text of the Ethiopic by Mr Horner, in 1904, 
this prefatory passage appeared in that version also—not, how- 
ever, at the beginning, but about the middle of the document 


(Horner p. 162). 


‘When this preface of Eg. C. O. is compared with A. Οἱ viii 3 
it is seen that the latter passage is based upon 105, 


Eg. 6. Ο. (Eth.) 
(Horner p. 162) 


(a) We have written 
CONCERNING GRACES so far 
as God [our Lord] has 
granted to us of his own 
counsel. Formerly he 
gave it (grace) to man, 
while bringing near to 
him that which had gone 
astray in type; 

(0) 


(c) and now (he gave) 
the beloved [Son] who is 
in all the holy ones. 
Having come to. the 
source of the proper tradi- 
tion in the churches, we 
have attained that (men) 
should learn well what 
has been (received) until 
now; they handed them 
on and kept them as our 
ordinances : 


(4) yet, though they 
knew that they were quite 
firm concerning that which 
had been found for them, 
now unawares they slipped 
away. And those indeed 
who knew not, (to them) 


Eg. C. O. (Lat.) 
(Hauler p. 101-3) 


Ka quidem, quae ver- 
ba fuerunt, digne posui- 
mus* DE DONATIONIBUS, 
quanta quidem Deus a 
principio secundum pro- 
priam voluntatem prae- 
stitit hominibus offerens 
sibi eam imaginem, quae 
aberraverat. 


Nune autem ex cari- 
tate, quam in omnes 
sanctos habuit, 
producti ad verticem tra- 
ditionis, quae catecizat, 
ad ecclesias perreximus, 
ut ii, qui bene ducti (v.l. 
docti) sunt, eam, quae 
permansit usque nunc, 
traditionem exponentibus 
nobis custodiant 


etagnoscentes firmiores 
maneant, propter eum, qui 
nuper inventus est per 
ignorantiam lapsus vel 
error, et hos, qui ignorant, 
praestante sancto spiritu 
perfectam gratiam eis, qui 


A, C. viii 3 
(Funk 1, p. 470) 

Ta μὲν οὖν πρῶτα τοῦ 
λόγου ἐξεθέμεθα ττερὶ τῶν 
XAPICMATWN, ὅσαπερ ὁ 
θεὸς kar’ ἰδίαν βούλησιν 
πάρεσχεν ἀνθρώποις, 


καὶ ὅπως τῶν ψευδῆ 
ἐπιχειρούντων λέγειν ἢ ἀλ- 
λοτρίῳ πνεύματι κινουμένων 
ἤλεγξε τὸν τρόπον, καὶ ὅτι 
πονηροῖς πολλάκις ἀπεχρή- 
σατο ὁ θεὸς πρός τε προ- 
φητείαν καὶ τερατοποιΐαν . 


γυνὶ δὲ 


ἐπὶ τὸ κορυφαιότατον 
τῆς ἐκκλησιαστικῆς δια- 
τυπώσεως ὁ λόγος ἡμᾶς 
ἐπείγει, ὅπως καὶ ταύτην 
μαθόντες παρ᾽ ἡμών τὴν 
διάταξιν, οἱ ταχθέντες δι᾽ 
ἡμῶν γνώμῃ Χριστοῦ ἐπί- 
σκοποι, πάντα κατὰ τὰς 
παραδοθείσας ἡμῖν ἐντολὰς 
ποιῆσθε, 


1 There attached to some interpolated matter on baptism. 
2 I give here the full texts of the Latin and Greek, which at p. 44 were 


abbreviated, and add the Ethiopic in the first column. 


omitted on the evidence of the mss, 
3 Hauler says of the last letter: ‘(a viz i).’ 
4 It may be noticed that this passage—absent from Eg. C. O.—has direct 
reference to, and sums up the argument of, A. C. viii 1-2 (περὶ χαρισμάτων). 


Words in [ ] should be 
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Eg. 6. O. (Eth.) 
the Holy Spirit is giving 
the perfection of grace. 
For them who believe 
rightly as they know, how 
seemly it is that they 


Eg. C. O. (Lat.) 


recte credunt, ut cognos- 
cant, quomodo  oportet 
tradi et custodiri! omnia 
eos, qui ecclesiae prae- 
sunt. 
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A. 6. viii 3 


should hand on and keep 
those things which are 
established in the church. 

(e) εἰδότες, ὅτι ὁ ἡμῶν 
ἀκούων Χριστοῦ ἀκούει, ὁ 
δὲ Χριστοῦ ἀκούων τοῦ θεοῦ 
αὐτοῦ καὶ πατρὸς ἀκούει, 
ᾧ ἡ δόξα εἰς τοὺς αἰώνας" 
ἀμήν. 

‘Knowing, as we do, that A. C..vili is directly based on 
Eg. C. O., it is plain from the above texts that the compiler of 
A. C. had before him a copy of Eg. C. O. which, ike our Latin 
version, opened with a prefatory passage containing an allusion to 
a previous treatise “de donationibus.” ’ 

Let us now examine this Eg. C. O. preface somewhat more 
closely. 

(1) The differences between the Ethiopic and the Latin 
need not detain us; they are evidently differences resulting from 
translation. Much of the Ethiopic, as it comes to hand after 
successive translations, is barely intelligible, and for our present 
purpose may be neglected. 

(2) That the passage is a real preface, or prologue, is evident 
from the nature of its contents, quite apart from the position it 
occupies in the Latin and the position of the derived passage 
in A. C. 

(3) We may also, I think, take it as certain that in this 
preface the author of Eg. C. O. refers his readers back not to 
a mere passage, standing just before in the same document (as is 
the case in A. C.), but to a separate (though related) treatise, 
purporting to be by himself, on the subject of ‘ gifts’ or ‘ graces ’"— 
‘de donationibus, Lat.; ‘concerning graces, Eth. None of the 
versions we possess of Eg. C. O. give any indication that it once 
opened with a passage on charismatic gifts, such as we find in 


1 Schwartz would emend the text by reading ‘<circa> eos’ (op. cit. p. 38); 
but this is not countenanced by the Ethiopic. But the ‘eos’ probably results from 
the Greek construction, πρὸς τὸ ἐπιγνῶναι πῶς χρὴ παραδίδοσθαί τε καὶ φυλάσσεσθαι 
τὰ πάντα τοὺς τῆς ἐκκλησίας προεστῶτας. 
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A. C. viii 1-2 and Ep. §§ 1-2. Moreover the wording of the preface 
seems itself to mark a very formal and decided transition, as if 
from one comprehensive treatise to another. Such a balancing of 
the whole subsequent contents of Eg. C. O. against a mere intro- 
ductory passage on charismata does not seem natural or probable. 

(4) The secondary character of the A. C. passage is manifest 
from the apostolic pretence which runs through it. That the use 
of the first person plural in Eg. C. O. is not to be interpreted as 
implying a similar pretence is, I think, apparent from the epilogue 
of this document. This epilogue stands in close relation to the 
prologue, or preface ; and the author there, in a passage which the 
Latin has in duplicate, uses the first person singular: ‘Custodiri 
haec consiliwm do’ (Hauler p. 121); ‘Quae custodiri moneo’ 
(Hauler p. 118). 

(5) Whether or no the compiler of A. C. viii actually based 
his cc. 1-2 on the lost work of Hippolytus Περὶ χαρισμάτων, it 
seems hardly doubtful that it was from the opening words of the 
Eg. C. O. preface that he drew the idea, the inspiration, of inserting 
those chapters at the beginning of his eighth book—just before 
he began to adapt the contents of Eg. C. O. itself. Had he not 
had that preface before him, with its reference to a previous tract 
‘de donationibus,’ it is safe to say that his passage περὶ χαρισ- 
μάτων would never have been written. 

My personal opinion is that the compiler of A. C. had not 
Hippolytus’s work, or any other source, before him when he 
penned cc. 1-2. If he had had in his hands a complete treatise Περὶ 
χαρισμάτων, such as is referred to in the preface of Eg. C. O., it is 
antecedently probable that he would have treated it as he treated 
every other early document that he worked over: he would have 
altered much and interpolated freely, but would not have pro- 
duced a treatise appreciably shorter than the original one. 
Achelis felt so sure that he would ‘omit as little as possible,’ 
that he was driven to conclude that the Περὶ χαρισμάτων of 
Hippolytus, which he supposed the A. C. compiler to be using, 
must have been quite brief—even shorter than A. C. viii 1-2, 
since ‘some parts of these chapters bear too clearly the stamp of 
the Pseudo-Clement to admit of our ascribing them to Hippolytus’ 
(op. cit. p. 278). To the last sentence I agree; but I cannot 
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believe that the previous work ‘de donationibus,’ which is referred 
to in the preface of Eg. C. O., and which the compiler of A. C. 
clearly intended his own passage on charismata to represent, was 
a minute tract, shorter even than the A. C. passage itself. 

(6) What are the probabilities that the work ‘de donationibus,’ 
to which the author of Eg. C. O. refers, was or purported to be 
the Hippolytean Περὶ χαρισμάτωνξ Here we must recall some 
facts already dwelt upon: (a) that Hippolytus’s name stands in 
the title of C. H.,a work manifestly based upon Eg. C. O.; (6) that 
Ep., just at the point where its contents begin to answer to those 
of Eg. C. O., introduces Hippolytus as author; (c) that the ascrip- 
tion to Hippolytus of this part of Ep. was not derived from A. C., 
the document ‘epitomized, nor yet from C. H.; (d) that there is 
good independent evidence that the epitomist of A. C. vili was 
directly acquainted with Eg. C. O.—because he certainly drew 
thence his text of the bishop’s ordination prayer and his passage 
on the reader. . 

These indications leave little doubt in my mind that the 
epitomist of A. C. viii found Hippolytus’s name in the title of 
Eg. C.O. That it stood there is also the belief of Achelis*, Funk 
and Bardenhewer*. 

If this be a sound conclusion, then the previous work ‘de 
donationibus’ (i.e. περὶ χαρισμάτων), referred to in the preface of 
Eg. C. O., can only have been the Περὶ χαρισμάτων of Hippolytus. 
On the other hand, the very fact that Eg. C. O. professes to be the 
sequel to a work with that title would seem to give us assurance 
that we were right in concluding (on independent grounds) that 
Eg. C. O. was itself ascribed in its title to Hippolytus. What 
work of Hippolytus would be more likely to form a sequel to 
his Περὶ χαρισμάτων than his ᾿Αποστολικὴ παράδοσις, which 
immediately follows it in the ancient catalogue of his works ? 
Let us look again at the Kg. C. O. preface: 

1 Lam reassured to find that the view expressed in the text coincides with that 
of Schwartz, though arrived at quite independently. He writes (op. cit. p. 38): 
‘Out of the title which he found in the introduction to Eg. C. O. the author 
of A. C. has spun a chapter of his own device (viii 1, 2) and placed it in front of his 


treatment of Eg. C. O., at the beginning of the (eighth) book.’ 
2 Op. cit. p. 245. 3 Das Test. unseres Herrn p. 275. 


4 Patrology (English trans.; Herder, 1908) p. 354. 


zi 
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Ha quidem, quae verba [possibly verbi] fuerunt, digne poswimus 
de donationibus.... Nunc autem...producti ad verticem traditionis, 
quae catecizat, ad ecclesias perreximus, ut ii...traditionem expo- 
nentibus nobis custodiant...praestante sancto spiritu perfectam 
gratiam eis, qui recte credunt, ut cognoscant, quomodo oportet 
tradi et custodiri omnia éos, qui ecclesiae praesunt. 

Eg. C. O. then is, in the mind of the author, very definitely 
a work on tradition. Let us now turn from the prologue to the 
epilogue of the document. The last words of the last extant Latin 
fragment are as follows (Hauler p. 121): 

Haec itaque si cum gratia et fide recta accipiuntur, praestant 
aedificationem in ecclesia et vitam aeternam credentibus. Custo- 
diri haec consilium do ab omnibus bene sapientibus. Universis 
enim audientibus apostolicam tra(ditionem)..... 

This passage forms the latter part. of a piece of text which the 
Latin version has in duplicate (see above p. 100). The text first 
occurs, out of its place, at Hauler p. 118, and is repeated in its 
proper position on p. 121. Nor was this duplication of the passage 
due merely to the Latin translator or to a subsequent Latin scribe ; 
it must have stood already in the Greek copy used by the trans- 
lator. The evidence of this is (1) that the two Latin texts are 
plainly two separate translations, though by the same hand, and 
(2) that some of the differences between these two translations 


arise out of variants already developed in the Greek. The above 


extract from the text on p. 121 appears on p. 118 as follows: 
Haec itaque cum gratia et fide recta gloriosae? cum audiantur, 
aedificationem praestant ecclesiae et vitam aeternam credentibus, 


1 Here the fragment breaks off. 

2 Hauler prints ‘glorios[a]e,’ the brackets indicating that he discards the ‘a’ 
as superfluous. He took the word to be ‘gloriose,’ and says in a note: ‘ quod 
adverb. fort. ex marg. irrepsit.’ But the original reading was doubtless that of the 
ΜΒ (or perhaps ‘ gloriosa’). The ‘ recta gloriosae’ is simply ὀρθοδόξου turned quite 
baldly into Latin. The Greek was probably μετὰ χάριτος καὶ πίστεως ὀρθοδόξου ; 
and hence possibly the genitive ending. For a similar phenomenon ef. Loofs’ 
Nestoriana p. 300 (Marius Mercator’s translation of a sermon of Nestorius): ‘nemo 
enim, aiunt, rectam jfidei gloriam sequens vocem hane (sc. @eoréxos) aliquando 
declinayit.’ So in Syriac, ‘the orthodox faith’ is often rendered quite baldly 
‘ the faith right (or straight) of glory,’ and ‘ orthodoxy’ is ‘rightness (or straight- 
ness) of glory.’ 
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Quae custodiri moneo ab eis, qui bene sapiunt. Universis enim 
audientibus apos(tolicam traditionem).... 

The Sahidic completes the last sentence for us thus: [‘ For if 
all should follow] the tradition (παράδοσις) of the apostles (ἀπό- 
στολος), these things which they have heard, and keep them, no 
heretics will prevail to lead them astray, nor any man at all’ 
(Horner p. 331). 

As, then, the author of Eg. C. O. opens by describing a previous 
treatise of his as one περὶ χαρισμάτων, and by speaking of his 
present work as one concerned with tradition, so he ends by 
describing the scope of the latter by the words ἀποστολικὴ 
παράδοσις: and thus we have at the beginning and end of Eg. 
C. O. the exact titles of the two works of Hippolytus found 
together in the ancient catalogue. When we add to this the fact 
that there are good independent grounds for believing that the 
original title of Eg. C. O. bore the name of Hippolytus, it is not 
easy to resist the conclusion that Eg. C. O. itself purported to 
be that writer's work on Apostolic Tradition. 

A further point may be noted in connexion with the Latin 
versions of this epilogue passage. One contains the words ‘ Custo- 
diri haec consiliwm do, the other ‘Quae custodiri moneo.’ Thus 
the first person singular has a double attestation, and we may be 
sure that it stood in both places in the Greek manuscript from 
which the Latin translations were made. This first person singular 
supports what has been said earlier, namely, that there is no sign 
of any apostolic pretence in Eg. C. O. It is the work of one 
person!, who ‘counsels,’ but does not ‘command, those who are 
‘bene sapientes’ to keep the ‘apostolic tradition’ as he has 
essayed to set it before them. Nowhere in Eg. C. O. is there 
any question of διατάξεις or ἐντολαί coming directly from the 
mouth of the Apostles. The author appeals to the ‘apostolic 
tradition’ in the same sense as do Irenaeus and Tertullian; and 
he speaks of it as ‘eam quae permansit usque nunc traditionem.’? 
He also appeals to a tradition of the ‘elders’: ‘nam et hi qui 


1 The use of the first person plural in the preface is, of course, not incompatible 
with singularity of authorship: the first person singular at the end asserts it. 

2 Contrast with this the A. C. adaptation: ὅπως καὶ ταύτην μαθόντες παρ ἡμῶν 
τὴν διάταξιν, of ταχθέντες δι᾿ ἡμῶν γνώμῃ Χριστοῦ ἐπίσκοποι. 
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tradiderunt nobis seniores (Copt. πρεσβύτεροι) ita nos docuerunt’ 
(Hauler p. 120). 


Conclusions. 


As regards the connexion of Hippolytus’s name with our cycle 
of documents, my reading of the evidence is as follows: 

1. Kg. C. O., the direct source of A. C. viii, C. H. and Test., 
was in its original title ascribed to Hippolytus. The earlier work 
περὶ χαρισμάτων, to which its preface refers, was the actual 
Περὶ χαρισμάτων of Hippolytus. Eg. C. O. itself purports to 
be the ᾿Αποστολικὴ παράδοσις of Hippolytus. That it not only 
purports to be so, but is so in fact, I see no reason whatever 
to doubt. 

2. The compiler of C. H. took over from the title of Eg. C. O. 
the attribution to Hippolytus, though he altered the title in other 
ways. He omitted the Eg. C. O. preface, containing the allusion 
to the Περὶ χαρισμάτων (of which work he knew nothing), and 
substituted for it an entirely different one. 

3. The presence of Hippolytus’s name in the title to the 
second part of Ep. cannot be explained by regarding Ep. as ἃ first 
draft of A.C. viii; for the evidence against that hypothesis is 
conclusive. No more can it be explained by the supposition that 
Kp. is an excerpt from an earlier form of A. C. viii which con- 
tained the attribution to Hippolytus; because the fiction of 
Clementine authorship is an original and essential feature of 
A. C., and is even found in Ep. itself; so that Hippolytus’s name — 
could never have been attached to A. C. viii as that of author. 
Nor did the name come into Ep. directly from C. H.; for there is 
no evidence of any literary dependence on C. H. on the part of 
A. C. or Ep. It must have been taken by the ‘Epitomist’ of 
A. C, viii straight from Eg. C. O., with which he had an indepen- 
dent acquaintance, and from which he drew his text of the bishop’s 
ordination prayer and his ordinance on the appointment of the 
reader, ; 

4. The passage on charismata with which A. C. viii and Ep. 
open, and to which there is nothing corresponding in Eg. C. O., 
C. H. or Test.,is no part of the original stock of this group of 

10—2 
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documents: it is not a survival from any ‘lost Church Order’ 
which may be supposed to have stood behind all of our documents. 
Nor do I see any reason to believe that it was based on the Περὶ 
χαρισμάτων of Hippolytus; the motive for its insertion (at a 
point just before the A. C. compiler began to make use of Kg. 
C. O.) is to be found in the preface of Eg. Ὁ. Ὁ. The compiler 
adapted that preface; and, finding in it an allusion to a previous 
work Περὶ χαρισμάτων, he inserted at the beginning of his eighth 
book a passage of his own composition on this subject to satisfy 
the allusion. No one, I am inclined to think, who is familiar with 
the compiler’s other literary efforts will pronounce him unequal 
to the creation ea nihilo of A. C. vii cc. 1-2. 


The whole of this chapter, with the exception of two notes, 
was already written before I had read Professor E. Schwartz déiber 
die pseudoapostolischen Kirchenordnungen. On reading his tract 
I found that in each of the four conclusions drawn above 1 had 
been forestalled by him, as also in those others (as to the relations 
of Eg. C. O., A. C. viii, Ep., Test. and C. H.) set forth on p. 54 and 
p. 183 of this volume. In this I find no cause for surprise. The 
results thus reached independently appear to me to follow in- 
evitably from the evidence of the documents. The most important 
of thesé results—that Eg. C. O. is substantially the ᾿Αποστολικὴ 
mapadoois—would, I am inclined to think, almost certainly have 
been arrived at by Achelis but for his unfortunate prepossession 
in favour of C. H. But even as it was, it was he who in reality 
discovered the key to the problem, though he did not find the 
lock into which it fitted. The arguments he adduced to prove 
that C. H. was the ᾿Αποστολικὴ παράδοσις were bound to suggest 
that Eg. C. O. was in fact that work, when once the dependence 
of C. H. on Eg. C. O. was established. It was from him that I 
derived this suggestion, and the evidence which has come to light 
since he wrote his Canones Hippolyti has produced in me the 
conviction that it is correct. 

This conclusion Schwartz, writing in 1915, regards as now 
generally accepted in Germany. In a review of Th. Schermann’s 
Weitherituale der rémischen ‘Kirche he says: ‘In my tract déber 
die pseudoapostolischen Kirchenordnungen I put forward the 
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hypothesis that KO [= Eg. C. O.] is substantially, and apart from 
isolated interpolations, nothing else than the ᾿Αποστολικὴ παρά- 
δοσις of Hippolytus. Moreover the hypothesis has been accepted 
by the critics: at least no opposition of importance has come to 
my notice.’ 

It is to be hoped that the so-called ‘Egyptian Church Order,’ 


- and not the so-called ‘Canons of Hippolytus,’ will yet find its place 


in an edition of the Quae supersunt omma of Hippolytus, under the 
title ᾿Αποστολικὴ παράδοσις. With a view to this all the versions 
will need to be critically dealt with, with due regard not only to the 
evidence of the manuscripts but also to that supplied by the related 
documents, A. C., Ep., Test. and C. H. An adequate edition of 
this deeply interesting and important document will be produced 
only at the cost of very great labour and research, and will call for 
exceptional qualifications on the part of its editor or editors. But 
the result would be a contribution of the very first importance for 
the study of early Christian institutions. ‘Eg. C. O.,’ in the 
fulness and precision of its information as to the worship and 
regulated working of a Christian Church, is unique in the first 
three centuries; it supplements in this respect the Didascala, 
unique on its Se as a presentment of the religious life and ideas 
of an early Christian Community. 


1 Oriens Christianus : new series Iv 2, p. 350 (1915). 
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I. Some Ep. readings in the Bishop’s Ordination Prayer 


At p. 21 of this volume the reader was referred to ‘ Additional Notes’ for 
some further observations on certain passages in the Ep. text of the bishop’s 
ordination prayer. Those passages were such as presented differences from 
the Eg. C. O. text of a kind that could not readily be explained as merely 
clerical, mere ‘ variae lectiones,’ but seemed to imply some degree of ‘ editing’ 
on the part of the Epitomist of A. C., who substituted the Eg. C. O. prayer 
for that in A.C. I proceed now to consider the bearing of these passages 
upon the conclusions which have been drawn in the body of this essay. 


(1) 

One of Funk’s palmary arguments for the dependence of Ep. upon A. C. 
vili is drawn from the passage in the bishop’s ordination prayer which comes 
under nos. (33)-(40) of the table given at p. 12 ff The parallel texts of 
Eg. C. O., Ep. and A. C. may for convenience be repeated here. 


Eg. C. Ὁ. 


(a) nune effunde eam vir- 
tutem, quae a te est, 
principalis spiritus, 


(b) quem dedisti dilecto 
filio tuo Iesu Christo, 
quod donavit sanctis 
apostolis. 


Ep. 
kal viv ἐπίχεε τὴν παρὰ 
σοῦ δύναμιν τοῦ ἡγεμονικοῦ 
πνεύματος, 


ὅπερ διὰ τοῦ ἠγαπη- 
μένου σου παιδὸς ᾿Ιησοῦ 
Χριστοῦ δεδώρησαι τοῖς 
ἁγίοις σου ἀποστόλοις. 


A.C, 


αὐτὸς καὶ viv μεσιτείᾳ 
τοῦ Χριστοῦ σου δι’ ἡμῶν 
ἐπίχεε τὴν δύναμιν τοῦ 
ἡγεμονικοῦ πνεύματος, 

ὅπερ δϑιακονεῖται τῷ 
ἠγαπημένῳ σου παιδὶ ᾿Τησοῦ 
Χριστῷ, ὅπερ ἐδωρήσατο 
γνώμῃ σου τοῖς ἁγίοις ἀπο- 


στόλοις σου τοῦ αἰωνίου θεοῦ. 


The crucial clause is (Ὁ). Funk lays all the weight of his argument on 
the verb d:axoveirac—the ‘ministering’ of the Holy Spirit to the Son. This, 
he thinks, must have been the original reading in the passage. He maintains, 
indeed, that the expression is not to be understood as ‘pneumatomachian,’ 
but is to be regarded as a survival of earlier theological language. Neverthe- 
less, he says, a later reader of A. C. ‘might take exception to the archaic 
expression.’ So again in Didasc. et Const. Apost. (11 p. xiv), after quoting 
the texts of A: C. and Ep., he says: ‘ Rursus clarum est, quae verba priora 


1 Das Test. u. Herrn, p. 184. 
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sint. Ne opponas, formulam secundam [that of Ep.] iam in Canonibus 
Hippolyti et Constitutionibus aegyptiacis [=Eg. C. O.] legi. Formula revera 
demonstrat, has quoque scripturas aetatis recentioris esse.’ The italics are 
mine. 

Now Funk has here committed a very strange oversight. Owing, it would 
appear, to his preoccupation with the verb διακονεῖται in A. C., he has forgotten 
to look with an attentive eye at some other features of these parallel texts. 
Had he done so he could hardly have stated, as he does, that the Ep. formula 
is found in Eg. C. Ὁ. Not only is this not the case, but in fact Eg. C. O. and 
A. C. have a fundamental element of agreement against Ep., and one which 
excludes the possibility of Ep. having stood (as Funk supposed) between A. Ὁ. 
and Eg. C. O. 

A. C. says: ὅπερ διακονεῖται τῷ ἠγαπημένῳ σου παιδὶ Ἰησοῦ Χριστῷ, ὅπερ 
ἐδωρήσατο, κ-.τ.λ. 

Kg. C. O. says: ‘quem dedisti dilecto filio tuo Iesu Christo, quod (810) 
donavit,’ etc. 

Thus, when we neglect the amplifications γνώμῃ cov and τοῦ αἰωνίου 
θεοῦ in A. C., the only difference between A. C. and Eg. C. O. is involved 
in the verbs διακονεῖται and ‘dedisti.’ 

Kp., on the contrary, radically alters the whole construction, saying: ὅπερ 
διὰ τοῦ ἠγαπημένου σου παιδὸς Ἰησοῦ Χριστοῦ δεδώρησαι, κ-ιτ.λ. 

It is plain that neither the A. C. nor the Eg. C. Ο. text has passed from 
one of these documents to the other through Ep.; and the only explanation 
of the phenomena, which can be reconciled with the facts already set forth 
in this volume, is that the compiler of A. C. and the Epitomist have both, in 
different ways, modified the text of Eg. C. O. The former has, besides 
expanding somewhat, introduced an idea which is characteristic of him, in 
substituting διακονεῖται for ἔδωκας (‘dedisti’)!; the latter has removed the 
statement that the Father gave the Spirit to the Son. This, doubtless, was 
done with a theological purpose : lest such an expression should be regarded 
as countenancing the heresy that the Divinity of our Lord dated only from 
some occasion on which He received the divine Spirit (as on that of His 
baptism) ?. 

We must conclude that though Funk was right in regarding Ep. as 
merely an excerpt from A. C. viii, yet this particular argument of his for 


1 On the conception of the Holy Spirit as ‘minister’ of the Son in A. C. see 
Schwartz op. cit. p. 16. The actual expression τὸν διάκονον τοῦ μονογενοῦς occurs in 
a passage which there are at least strong grounds for ascribing to the compiler of 
A. 6. (cf. C. H. Turner in J. T. S. xvr 526—July, 1915). 

2 It will be seen by looking at the table of the bishop’s prayer that C. H. has 
given this passage the same turn that it has in Ep.: ‘quem tribuisti sanctis 
apostolis per dominum nostrum,’ etc. As I know of no ground for supposing that 
there is any direct literary connexion between C. H. and Ep., this coincidence must 
probably be attributed to a common motive cause—the desire to be strictly 
orthodox. 
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so concluding is fallacious. That it should prove to be so was inevitable ; 
since it is based on a passage—in the bishop’s prayer—which the Epitomist 
did not derive from A. C., but took directly from Eg. C. O. 

A further inference from the points of agreement between A. ΟἹ and 
Eg. C. O. against Ep. in this passage is this: that the present Ep. text of the 
bishop’s ordination prayer could not have stood, as Achelis supposed, in an 
earlier edition of A. C. viii than the existing one. The opposite view would 
require us to believe that the A. C. compiler first corrected the Eg. C. O. text 
to the form it now has in Ep., and afterwards undid his work, reverting to 
a closer agreement with Eg. C.O. Such a proceeding is, in the present case, 
extremely improbable. 


(il) 
At nos. (47), (49), (51), (52), (54)! we have the following texts in Eg. C. O., 
Ep. and A. C.: 


Eg. 6. 0. 


...in gloriam et laudem 
indeficientem nomini tuo. 
Da, cordis cognitor pater, 
super hunc servum tuum, 
quem elegisti ad episco- 


Ep. 
...€ls δόξαν καὶ αἷνον ἀδιά- 
λειπτον τοῦ ὀνόματός σου. 
καρδιογνῶστα πάντων, δὸς 


ἐπὶ τὸν δοῦλόν σου τοῦτον, 


ὃν ἐξελέξω εἰς ἐπισκοπήν 


A.C. 


δὸς ἐν τῷ ὀνόματί cov, 
καρδιογνῶστα θεέ, ἐπὶ τὸν 
δοῦλόν σου τόνδε, ὃν ἐξε- 
λέξω εἰς ἐπίσκοπον, ποιμαί- 
νειν τὴν ἁγίαν σου ποίμνην... 


patum, pascere gregem 
sanctam tuam... 


gov τὴν aylay,... 


Here there are four points to notice: (a) the readings ‘cordis cognitor 
pater, καρδιογνῶστα πάντων, and καρδιογνῶστα θεέ ; (Ὁ) the positions of the 
imperative ‘da,’ δός ; (6) the omission in A. C. of eis δόξαν καὶ αἶνον 
ἀδιάλειπτον ; and (d) the omission in Ep. of the equivalent of ‘pascere 
gregem.’ 

(a2) It has been shewn (at p. 25 above) that ‘pater’ is the true reading of 
Eg. C. O. (since it is found in the Ethiopic as well as in the Latin, and occurs 
also in Test.)*, and that πάντων of Ep. is probably an accommodation to 
Acts i124. It remains only to observe that θεέ of A.C. is more likely to have 
resulted from πάτερ, or ὁ πατήρ, than from πάντων. 

(Ὁ) <A. C. agrees with Eg. C. O. in placing the imperative δός before the 
vocative, whereas Ep. has it after. 

(c) Ep. is here in agreement with Eg. C. O. against A. Ὁ, 

(d) If the omission of ‘ pascere gregem’ in Ep. is not the result of a mere 
accident, then A. C. is here again—as in (b)—in agreement with Eg. C. O. 
against Ep. If the omission is only accidental, the most obvious restoration 
would be eis ἐπισκοπὴν «ποιμαίνειν τὴν ποίμνην σου τὴν ἁγίαν. But this 


1 No. (48) is occupied by a piece of text peculiar to Test., (50) by an incorrect 
reading of the Ethiopic of Eg. C. O. (see p. 25 above), and (53) by a piece peculiar 
to C. H. 

2 Schwartz has failed to note the reading in Ludolf’s version of Eth., and 
thinks that πάντων of Ep. preserves the original reading of Eg. C. O. (op. cit, 
p. 30 n. 5). 
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does not give us the order found in A. C.; and the omission may well be 
original and intentional in Ep. 

Here again it is seen, from the evidence of (Ὁ) at least, that Ep. cannot 
have stood between A. C. and Eg. C. O., as Funk thought. And Achelis’s 
view is also excluded ; for if we suppose that Ep. gives us a part of the text 
of an earlier edition of A. C. viii, we must necessarily conclude that, in 
making his second edition (=A. C.), the compiler went back for some trifling 
corrections to his original source (= Eg. C. O.)—though, in the case of the 
bishop’s prayer, his ‘second edition’ is characterized generally by a much 
freer departure from that source. 


(iii) 
A comparison of the doxologies of the bishop’s ordination prayer in 
Eg. C. O., Ep. and A. ΟἹ is instructive. 


Eg. C. Ο. Ep. A. C. 

per puerum tuum διὰ τοῦ παιδός σου διὰ τοῦ ἁγίου παιδός 
Iesum Christum, per ᾿Ιησοῦ Χριστοῦ τοῦ κυρίου cov Ἰησοῦ Χριστοῦ τοῦ 
quem tibi gloria et po- ἡμῶν, μεθ᾽’ οὗ σοι δόξα, θεοῦ καὶ σωτῆρος ἡμῶν, δι᾽ 
tentia et honor, patri et κράτος, τιμὴ σὺν ἁγίῳ οὗ σοι δόξα, τιμὴ καὶ σέβας 
filio cum spiritu sancto!... πνεύματι... ἐν ἁγίῳ πνεύματι... 

If the forms of doxology in A. C. are examined with reference to the 
manuscript readings recorded by Funk, it will be seen that the form at the 
end of the bishop’s prayer is characteristic as regards the prepositions and 
the ascriptions. 

As to the prepositions, the evidence of the manuscripts points to the 
conclusion that δι᾽ od...év ἁγίῳ mv. were used almost always by the compiler : 
though Funk often follows the reading perd...xai?. 

If we next consult the doxologies of Ep., at the end of the various 
ordination prayers taken from A. C. viii (exclusive, therefore, of the bishop’s 
prayer), we find that the Epitomist too had a fixed practice in regard to 
prepositions. He everywhere alters the δι᾿ οὗ...ἐν of A. C. into ped’ οὗ...σύν. 
As this is a consciously orthodox correction of a formula which by the end of 
the fourth century had fallen into disrepute, it is quite fatal to Achelis’s 
hypothesis, that Ep. as a whole is earlier than A. C. viii—unless, indeed, we 
are prepared to maintain that all the doxologies in Ep. have been subjected 
to revision by a still later hand. 

But the presence of perd...cvv in the Ep. doxology of the bishop’s prayer, 
as well as in the doxologies of the prayers taken over from A. C., does not 
necessarily imply that διὰ... ἐν stood in the original doxology of Kg. C. O. 
It is not improbable that the Epitomist would substitute his own fixed 
formula for other expressions as well?®. 

1 The Ethiopic adds ‘in the holy Church.’ 

2 Cf. C. H. Turner in J. T. S. xv 54 (Oct. 1913). 

3 Schwartz’s restoration (op. cit. p. 30 n. 9) of the Greek of the Eg. C. O. 
doxology (80 οὗ σοι δόξα, κράτος, τιμὴ ἐν ἁγίῳ πνεύματι) seems therefore to lack 
authority. 
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On the ascriptions δόξα, τιμὴ καὶ σέβας in the A. U. doxology something 
has already been said at p. 32 above. It was there pointed out that the 
same formula occurs seven times elsewhere in A. ©. viii, and that σέβας, in 
particular, is found in a large majority of the doxologies of A.C. Here it 
may be added that this word occurs in the doxologies of all the remaining 
ordination prayers, excepting only that for a deaconess, where its place is 
taken by προσκύνησις. 

Now in this matter Ep. follows A. C. closely. It has σέβας in these 
prayers where A. C. has it; and it has προσκύνησις in the prayer for a 
deaconess. In the bishop’s prayer alone it has not the σέβας of A. C., but 
the κράτος of Eg. C. O. I cannot see that the views of Funk and Achelis as 
to the relation of Eg. C. O., A. C. and Ep. offer any satisfactory explanation 
of this phenomenon. On the other hand, it is readily explained if the A. C. 
and Ep. doxologies were both based on that of Eg. C.O. The compiler of 
A. C. had a fixed practice as to the prepositions, and a more or less fixed 
practice as to the ascriptions. Hence his departure from Eg. OC. O. in both 
these points. The Epitomist is particular only about the prepositions; and 
so he keeps the ascriptions of Eg. C. O. 

Into the question of the Eg. C. O. doxologies there is no need to enter 
here. Whether the ‘ per quem tibi...patri et filio cum spiritu sancto’ of the 
Latin is old and original, or the alteration of some earlier form, I am unable 
to say. But there are two features, of frequent occurrence in the Eg. C. O. 
doxologies, which are certainly early and genuine. These are ‘per puerum 
tuum’ (Ξε διὰ τοῦ παιδός cov), and ‘in sancta ecclesia.’ 

As to παῖς, the use of ‘this old Messianic title “the Servant” of Jehovah’ 
in the earliest forms of Christian prayer is well illustrated by the Dean of 
Wells, Dr Armitage Robinson, in an article in Zhe Lupositor of Jan. 1899 
(pp. 66-69). It is found in Acts iii 13, 26, iv 27, 30, in Clement of Rome i 59, 
in the Didache cc. 9, 10, in the doxology of Polycarp’s prayer, and in the 
Epistle to Diognetus c. 8. 

As regards ‘in sancta ecclesia,’ this does not appear in the Latin text of the 
bishop’s prayer ; but the Ethiopic has it there, and no doubt rightly. It occurs 
several times elsewhere in the Latin in doxologies (Hauler pp. 107, 108, 109,111), 
and appears also in the formula for administering the cups at the communion 
of the newly baptized (p. 113). I know of only one doxology, outside of 
Eg. C. O., in which the same expression occurs!; and it is not a little 
significant that this is found at the end of a work of Hippolytus (contra haer. 
Noéti). The text is as follows : 

οὗτος ὁ θεὸς, ὁ ἄνθρωπος δι’ ἡμᾶς γεγονώς, ᾧ πάντα ὑπέταξεν ὁ πατήρ. 
αὐτῷ ἡ δόξα καὶ τὸ κράτος ἅμα πατρὶ καὶ ἁγίῳ πνεύματι ἐν τῇ ἁγίᾳ ἐκκλησίᾳ 
καὶ νῦν καὶ ἀεὶ καὶ εἰς τοὺς αἰῶνας τῶν αἰώνων: ἀμήν (P. Gr. x 829 B). 


1 Though we must compare Eph. iii 21, αὐτῷ ἡ δόξα ἐν τῇ ἐκκλησίᾳ καὶ ἐν 
Χριστῷ ᾿Ιησοῦ εἰς πάντας τὰς γενεὰς τοῦ αἰῶνος τῶν αἰώνων" ἀμήν. [See also the 
Index below, s.v. ‘Church.’] 
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II. Two suggested interpolations in Eg. C. O. 


Schwartz (op. cit. p. 37 ἢ. 2) regards as early interpolations into Eg. C. O. 
(and both by the same hand) no. (33) and nos. (45)-(46) of the text printed 
out under G at pp. 99,101 above. It is in any case clear that these two 
passages express the same ideas in connexion with the same subject (a par- 
ticular method of making the sign of the cross), and so evidently come from 
the same hand. 

My reasons for thinking that Schwartz is mistaken in regarding these 
pieces as interpolations are as follows. He appears not to have observed that 
the piece of text which immediately follows no. (33), namely, no, (34), and 
which he keeps as part of the original document, is closely bound up in 
thought and expression with no. (45)—a part of his second ‘interpolated ’ 
piece—and is also organically connected with no. (33). That this close 
connexion really exists will, I think, be seen, when the texts are set side 


by side. I place in square brackets the pieces which Schwartz takes to be 
interpolations : 
(33) [Per consignationem cum udo (45) [Hoc enim signum passionis 


flatu et per manum spm! amplectens 
corpus tuum usque ad pedes sanctificatum 
est.] 

(34) Donum enim spiritus et infusio 
lavacri, sicuti ex fonte corde credente, 
cum offertur, sanctificat eum qui credidit 


adversum diabolum manifestum et con- 
probatum est, si ex fide itaque facis, non 
ut hominibus appareas, sed per scientiam 
tamquam scutum offerens; nam adver- 
sarius, cum vidit virtutem?, quae ex 
corde est, ut homo similitudinem verbi* 


in manifesto deformatam ostendat, in- 
fugiatur...] (Hauler p. 121). 


(Hauler p. 119-120). 


Here no. (34) explains no. (33), by saying in effect just what is said 
in no. (45): viz. that the moisture produced by breathing on the hand, 
preparatory to signing oneself with the cross, represents in some way the 
‘ gift,’ or the ‘ power,’ ‘of the Spirit’ brought forth (‘offerens,’ ‘cum offertur ἢ 
from ‘the heart’: since this moisture stands for the original ‘laver’ of 
baptism. 

It is also to be observed that the words ‘corpus tuum usqgue ad pedes 
— sanctificatum est,’ in no. (33), evidently form part of an allusion to John xiii 10 
which has come in the previous sentence: ‘qui enim loti sunt, non habent 
necessitatem lavandi iterum, quia mundi sunt.’ Otherwise the mention of the 
‘feet’ is unexplained. 


1 Schwartz would expand ‘sputum’ on the authority of the Coptic, ‘ spittle,’ 
which is read also in the Ethiopic (but see above, p. 99 n. 1). 

2 In the duplicate text of this passage, which the Latin has at p. 118 (Hauler), 
we find ‘ virtutem spiritus’; cf. the ‘donum spiritus’ of no. (34). 

3 At p. 118 (Hauler) we have, no doubt correctly, ‘lavacri’ for ‘verbi’: so 
no. (34) opposite. 
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ΠΙ. Οἱ H. and Pseudo-Athanasius ‘de Virginitate’ 


There are some parallels between C. H. and the pseudo-Athanasian treatise 


de Virginitate which deserve notice. 


de Virg. c. 12. 


(a) “Hrw δὲ τὸ ἔργον cov διὰ παντὸς 
μελέτη τῶν θείων γραφῶν ψαλτήριον ἔχε, 
καὶ τοὺς ψαλμοὺς μάνθανε. 

(0) ἀνατέλλων ὁ ἥλιος βλεπέτω τὸ 
βιβλίον ἐν ταῖς χερσί σου, 

(c) καὶ μετὰ τρίτην ὥραν συνάξεις 
ἐπιτέλει, 

(4) ὅτι ταύτῃ τῇ ὥρᾳ ἐπάγη τὸ ξύλον 
τοῦ σταυροῦ. 


(e) See (9) below. 


(7) ἕκτῃ ὥρᾳ ὁμοίως ἐπιτέλει σου Tas 
προσευχὰς μετὰ ψαλμῶν καὶ κλαυθμοῦ καὶ 
δεήσεως" 

, “κ᾿ a 3 , ε e\ 

(9) ὅτι αὐτῇ τῇ wpa ἐκρεμάσθη ὁ υἱὸς 
τοῦ θεοῦ ἐπὶ τοῦ σταυροῦ. 


(1) 


(ἢ ἐνάτῃ ὥρᾳ πάλιν ἐν ὕμνοις καὶ 
δοξολογίαις, μετὰ δακρύων ἐξομολογουμένη 
τὰ παραπτώματά σου, τὸν θεὸν ἱκέτευε, 
ὅτι ἐν αὐτῇ τῇ ὥρᾳ ὁ κύριος κρεμάμενος ἐπὶ 
σταυροῦ ἀπέδωκε τὸ πνεῦμα. 


C. H. 


(Can. xxvii a) Quocumque die in 
ecclesia non orant sumas scripturam ut 
legas in ea. 

Sol conspiciat matutino tempore scrip- 
turam super genua tua!. 

(Can. xxv Ὁ) Orent autem tertia 
hora, 


quia illo tempore Salvator voluntarie 
crucifixus est ad salvandos nos, ut 
nobis libertatem tribueret. 

Deinde etiam hora sexta orate, 


See (e) above. 


quia illa hora universa creatura per- 
turbata est propter facinus scelestum a 
Iudaeis perpetratum. 

Hora nona iterum orent, quia illa 
hora Christus oravit et tradidit spiri-— 
tum in manus patris sui. 


The directions in C. H. as to prayer at the third, sixth and ninth hours 
have already been considered in relation to the parallel texts of Eg. C. O. 
(see p. 94 ff.); and the conclusion was drawn that the compiler of C. H. must 


have had Eg. C. O. before him. 


In view of the parallels just set out, we must now ask ourselves whether 
the compiler of C. H. may not have been influenced by the de Virginitate as 


well. 


As regards the reasons for praying at the third and sixth hours, C. H. 


agrees in the main with Eg. C. O. against de Virg.; for it connects the first 
of these two prayers with our Lord’s crucifixion, and the second with the 


1 In C. H. this piece from can. xxvii comes in connexion with the hours for 
prayer; but it precedes the directions as to prayer at midnight. The first sentence 
—(a)—however is parallel to a passage in Eg. C. O. which, like de Virg. here, intro- 
duces the prayer of the third hour (Horner p. 182 1. 27, Eth.; p. 328 1. 21, Copt.), 
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disturbance of nature ; while de Virg. connects the first with the setting up 
of the cross, and the second with the actual crucifying of Christ. 

But at (7), on prayer at the ninth hour, C. H. has a noteworthy co- 
incidence with de Virg. against Eg. C.O. In connexion with the ninth hour 
Eg. C. O. makes no direct mention of our Lord’s death, but only of the 
piercing of His side and the return of the light. But C. H. and de Virg. 
both say that at the ninth hour He ‘gave up His spirit.’ This coincidence 
can of course be explained by reference to the synoptic Gospels. But there 
is one item common to C. H. and de Virg. which cannot be so explained. 
The saying at (Ὁ), ‘let the sun in the morning (ἀνατέλλων, de Virg.) see the 
Scripture on thy knees’ (ἐν ταῖς χερσί σου, de Virg.), is surely the result of 
literary borrowing on one side or the other. 

On which side the borrowing took place there is not much to shew. But 
it may be remarked that the graphic touch in (6), though it comes naturally 
enough in de Virg. (which is of a lively and personal character), seems less at 
home in a dull and unoriginal compilation like C. H. It is also to be observed 
that in de Virg. the saying precedes the mention of the third-hour prayer, 
while in C. H. it is placed inappropriately before the direction as to 
midnight prayer. My impressions of both documents would lead me to 
think that it was the author of de Virg., and not the compiler of C. H., 
who was the originator of the saying. 


Besides C. H., Test. also appears to have a point of contact with the 
de Virginibus in the matter of the hours for prayer. 


de Virg. c. 20. Test. ii 24. 
Μεσονύκτιον ἐγερθήσῃ καὶ ὑμνήσεις But at midnight let them arise 
κύριον τὸν θεόν σου" ἐν αὐτῇ γὰρ τῇ pa praising and lauding because of the 
ἀνέστη ὁ κύριος ἡμῶν ἐκ νεκρῶν, καὶ resurrection. 


ὕμνησε τὸν πατέρα" διὰ τοῦτο αὐτῇ τῇ But at dawn praising with psalms, 
ὥρᾳ προσετάγη ἡμῖν ὑμνεῖν τὸν Oedv...... because after He rose He glorified the 


πρὸς ὄρθρον δὲ τὸν ψαλμὸν τοῦτον Father while they were singing psalms. 
λέγετε: “Ὁ θεὸς ὁ θεός μου, πρὸς σὲ 
ὀρθρίζω...." διάφαυμα δέ" ““ Ἐὐλογεῖτε, 
πάντα τὰ ἔργα κυρίου, τὸν κύριον. δόξα 
ἐν ὑψίστοις θεῷ,᾽ κτλ. 


Though Test. is clearly based on Eg. C. O. in the chapter on the hours for 
prayer (ii 24), yet it here departs from its main source in three respects : 
(1) Eg. C. O. connects the resurrection with the hour of cock-crow, not with 
that of midnight ; (2) it does not (as do de Virg. and Test.) speak of Christ 
praising the Father after His resurrection ; (3) it speaks of the early morning 
prayer as that of ‘cock-crow,’ not that of ‘dawn.’ It appears to me not im- 
probable that the compilers of both C. H. and Test. have drawn upon 
the de Virginitate (or some closely related document) as a subsidiary source 
in their treatment of the hours for prayer. 
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IV. The custom of giving Apophoreta 


It has been observed (under J, p. 117 above) that the Roman origin of 
Eg. C. O. would, if it could be regarded as probable on other grounds, offer 
a simple and satisfactory explanation of a feature in this document which 
seems otherwise inexplicable, namely, an allusion to certain xépayo. as an 
essential item of burial. 

Another feature in Eg. C. Ὁ, which is characteristically, if not exclusively, 
Roman, deserves to be noticed here. Attention was first drawn to it by 
Schwartz, who describes it as ‘a specially Roman trait’ (op. cit. p. 40). In 
Hauler’s Latin we read (p. 114): ‘Si communiter vero omnibus oblatum 
fuerit quod dicitur Graece apoforetum, accipite ab eo; si autem ut omnes 
gustent, sufficienter gustate, ut et superet et quibuscumque voluerit, qui 
vocavit vos, mittat tamquam de reliquiis sanctorum.’ The context, as well 
as the name, indicates that the apophoretum was something to be carried 
away, while the other viands were to be partaken of at table. Now, with 
one doubtful exception, all other known allusions to apophoreta occur in 
Roman, or at least western, writers and refer to Roman usage. Most of 
these references may be found in the Thesaurus Linguae Latinae. The 
custom, it will be seen, had a special connexion with the Roman festival of 
the Saturnalia. Thus, Suetonius says of Vespasian: ‘dabat sicut Satur- 
nalibus viris apophoreta ita per Kal. Mart. feminis’ (Vesp. 19). Apophoreta 
is the title of the 14th book of Martial’s Epigrams ; and in his introductory 
lines he mentions the Saturnalia as the occasion on which the verses were 
written : ‘sed quid agam potius madidis, Saturne, diebus?’ These particular 
epigrams, written in couplets, were evidently intended to accompany the 
gifts bestowed as apophoreta, and each has the name of the gift prefixed. 

That the word and the custom it denoted were thoroughly familiar to 
early western ecclesiastical writers, the following passages will suffice to 
shew : 

1. Ambrosiaster. 

(a) In Rom. i1: ‘Evangelium autem Dei est, per quod mysterium 
Dei manifestatur, quod latuit a saeculis in Deo: quod est Christus. Ad 
quod omnes invitati apophoreta duplicia consequuntur ; remissionem enim 
peccatorum accipiunt, et filii Dei fiunt’ (P. Z. xvit 50-51 A). 

(Ὁ) In Eph, iii 9: ‘Sicut enim in magna vota maxima dantur apo- 
phoreta’ (P. Z. xvit 404 B). 

(ὁ). In Eph. iii 11, 12: ‘ut quasi dedicatio regni Christi hane gratiam 
credentibus pro apophoretis largiretur’ (P. Z. xvi 405 B). 

2. Quaestiones vet. et nov. test.; qu. 123: ‘cum id elaborare soleant 
divites, ut in die festo natalis sui exquisita invitatis dent apophoreta’ (P. L. 
XXXV 2371 vers. fin. For the reading see Souter, A Study of Ambrosiaster 
p. 83: ‘Texts and Studies’ vii no. 4). 
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3. Ambrose, Hvrhort. Virg. 1 (init.): ‘Qui ad convivium magnum 
invitantur, apophoreta secum referre consueverunt. Ego ad Bononiense 
invitatus convivium, ubi sancti martyris celebrata translatio est, apophoreta 
vobis plena sanctitatis et gratiae reservavi. Apophoreta autem solent habere 
triumphos principum: et haec apophoreta triumphalia sunt; Christi enim 
nostri principis triumphi sunt martyrum palmae’ (P. Δ. xvr 351 A). 

4. Augustine, Hp. 150 (Probae et Iulianae): ‘Velationis apophoretum 
gratissime accepimus’ (P. Z. xxxtit 645 fin.). Here the word appears to 
mean simply ‘gift, but yet a gift connected with an occasion which is 
compared to a banquet (cf. Ambrose above). 

5. Hermas, Pastor, Sim. v 2,5. Here the gifts are sent from the master’s 
table to a faithful servant; also they are not called ἀποφόρητα but ἐδέσματα. 
But the passage is worth quoting in illustration of Eg. C. Οὐ: the gifts are 
really apophoreta, though not brought away by the recipient himself; in v 5 
they are referred to as ra ἐδέσματα ἃ ἔπεμψεν αὐτῷ ἐκ τοῦ δείπνου. 

From the Christian East we have nothing parallel. In his Lexicon of 
later Greek (from B.c. 146 to A.D. 1100) Sophocles has not produced a single 
Greek patristic reference to apophoreta. 

Apart from the author of Eg. C. Ο., the one Greek writer who mentions 
apophoreta is Athenaeus. But even he wrote in Rome (after A.D. 230). 
Moreover, in the passage in which he alludes to the custom he is describing 
a banquet given by Cleopatra to Antony and his suite ; and he mentions that 
in that banquet she imitated the Roman extravagance of using vessels of 
silver and gold. He goes on to say that she gave this plate to the guests 
for ‘the apophoreta’; and he adds that in this she went to the limit of 
extravagance. It is true that he does not say, or appear to imply, that the 
actual giving of apophoreta was part of her imitation of the Romans, though 
(if the occasion described was really historical) we might be inclined to 
suspect that she had copied them in this also. The allusion is in any case 
an isolated one ; and it does not seem to afford sufficient grounds for doubting 
that the custom was characteristically Roman. The absence of any Greek 
patristic evidence is very remarkable in view of the ample allusions found in 
Latin Fathers. The following is the immediate context in which Athenaeus 
mentions apophoreta : 

Μέχρι yap τῶν Μακεδονικῶν χρόνων κεραμεοῖς σκεύεσιν of δειπνοῦντες 
 διηκονοῦντο, ὥς φησιν ὁ ἐμὸς Ἰοβας: μεταβαλόντων δ᾽ ἐπὶ τὸ πολυτελέστερον 
Ῥωμαίων τὴν δίαιταν, κατὰ μίμησιν ἐκδιαιτηθεῖσα Κλεοπάτρα, ἡ τῶν Αἰγύπτου 
καταλύσασα βασιλείαν, τοὔνομα οὐ δυναμένη ἀλλάξαι, ἀργυροῦν καὶ χρυσοῦν 
ἀπεκάλει κέραμον αὐτό, κέραμά τ᾽ ἀπεδίδοτο τὰ ἀποφόρητα τοῖς δειπνοῦσι" καὶ 


τοῦτ᾽ ἦν τὸ πολυτελέστατον (Deipnosoph. bk vi ch. 15 p. 229 c). 
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V. Some parallels to Kg. C. O. from Hippolytus 


I indicate here a few parallels to Eg. C. O. occurring in the genuine 
remains of Hippolytus. No doubt a more thorough examination would 
reveal others. 

(i) The prologue, or preface, of Eg. C. O. has already been printed out 
at p. 141. It is printed again in Appendix B. With it may be compared the 
following passages : 

(a) Philos. vi6. Ὅσα μὲν οὖν ἐδόκει τοῖς ἀπὸ τοῦ ὄφεως Tas ἀρχὰς mapet- 
ληφύσι...ἐν τῇ πρὸ ταύτης βίβλῳ οὔσῃ πέμπτῃ τοῦ ἐλέγχου τῶν αἱρέσεων ἐξεθέμην - 
νυνὶ δὲ καὶ τῶν ἀκολούθων τὰς γνώμας οὐ σιωπήσω. 

(Ὁ) Ib. ix 81. Δοκεῖ μὲν ἡμῖν ἱκανῶς τὰ ravrov...ddypara ἐκτεθεῖσθαι....διὰ 
πάντων οὖν διαδραμόντες... εὔλογον ἡγούμεθα ὥσπερ κορυφὴν τοῦ παντὸς «τὸν» 
περὶ ἀληθείας λόγον ἐπενέγκαι. 

(c) 10. χ ὅ. ᾿Αλλά γε καὶ νῦν οὐκ ἄλογον ἐκρίναμεν ἐπὶ πᾶσι τοῖς Ἕλλησι 
δεδοκημένοις καὶ αἱρετικοῖς ὡσεὶ κορωνίδα τῶν βίβλων ἐπενέγκαι ταύτην τὴν 
ἀπόδειξιν διὰ τῆς δεκάτης βίβλου. 

Throughout the Philosophumena Hippolytus is constantly inserting short 
retrospective passages of the kind just cited under (a), (Ὁ) and (ὁ) ; and he 
frequently specifies the book in which he has treated of such and such 
a matter. These retrospects serve as transitional pieces, preparatory to the 
taking up of some new theme. The prologue to Eg. C. O. is just such a tran- 
sitional retrospect: it refers back to a previous book which treated of 
χαρίσματα, and thereby introduces the matter of Eg. C. O. itself. If we 
compare passage (a) above with that prologue, we find further resemblances 
in the form in which the two passages are cast: Eg. C. O. begins: ‘Ea 
quidem, quae verba fuerunt, digne posuimus de donationibus, quanta quidem,’ 
etc.; and of this A. C. preserves the Greek fairly closely: ra μὲν οὖν πρῶτα 
τοῦ λόγου ἐξεθέμεθα περὶ τῶν χαρισμάτων, ὅσαπερ, κιτιλ. Then the transition 
is made, as in (a), by νυνὶ dé. That in ἐξεθέμεθα A. C. gives the original of 
‘posuimus,’ there can be little doubt. But the verb ἐκτίθεσθαι occurs 
over and over again in the transition passages of the Philosophumena. 
Here are some examples : 

i Proem. ὧν καὶ πάλαι μετρίως τὰ δόγματα ἐξεθέμεθα... ὅπως δι᾿ αἰνιγμάτων 
ἡμῶν ἐκθεμένων τὰ δόξαντα αὐτοῖς, αἰσχυνθέντες...«παύσωνταί τι τῆς ἀλογίστου 
γνώμης. 

126. Οὗτοι μὲν οὖν πάντες.. ταῦτα καθὼς ἐξεθέμεθα τῇ αὐτῶν δόξῃ ἐξεῖπον.... 
Τὰς μὲν odv...dd€as ἱκανῶς ἐκτεθεῖσθαι νομίζω...δοκεῖ δὲ πρότερον ἐκθεμένους τὰ 
μυστικά, K.T.A. 

iv 51. Ἐπεὶ οὖν καὶ ταῦτα δοκεῖ ἱκανῶς ἡμᾶς ἐκτεθεῖσθαι. 

v6. Πάνυ νομίζω πεπονημένως τὰ δύξαντα.. «ἐκτεθεῖσθαι ἐν ταῖς πρὸ ταύτης 
τέσσαρσι βίβλοις...περιλείπεται τοίνυν ἐπὶ τὸν τῶν αἱρέσεων ἔλεγχον ὁρμᾶν, οὗ 


χάριν καὶ τὰ προειρημένα ἡμῖν ἐκτεθείμεθα. 
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ν 28. "Enel γοῦν... .ἐξεθέμεθα, δοκεῖ xal...ev ταῖς ἑξῆς βίβλοις ἐκθέσθαι. 

v1 7. Δοκεῖ οὖν καὶ τὰ Σίμωνος...νῦν ἐκθέσθαι. 

vi 55. ᾿Αλλ᾽ ἐπεὶ ἱκανῶς νομίζω... .ἐκτεθεῖσθαι!. 

In passages (Ὁ) and (c) we have the words κορυφή and κορωνίς denoting 
the finishing stroke which will be given to the whole work against the heresies 
by the exposition of the true teaching in bk. x. In the prologue of Eg. C. O. 
the author says he has now come ‘ad verticem traditionis quae catecizat.’ 
There A. C. viii 3 has ἐπὶ τὸ κορυφαιότατον ; but the original word may have 
been simply κορυφήν. The Ethiopic is rendered by Mr Horner (p. 162) 
‘source. What meaning is to be attached to the expression is not clear. 
I am inclined to think that the author regarded the matter of his previous 
treatise, ‘de donationibus,’ as forming part of the tradition, and that of 
Eg. C. O. itself as its completion. 

(ad) In the first part of the prologue of Eg. C. O. there is a clause for 
misinterpreting which Schwartz has severely criticized Schermann, but of 
which his own explanation is far from satisfactory. 

‘Ka quidem, quae verba fuerunt, digne posuimus de donationibus, quanta 
quidem Deus a principio secundum propriam voluntatem praestitit hominibus 
offerens sibi eam imaginem, quae aberraverat.’ 

Of this Schwartz says that οὐδὲ, in this class of Latin, ‘can stand for the 
non-reflexive αὐτῷ and αὐτοῖς. He accordingly takes s¢bi for αὐτοῖς, and 
‘offerens’ in the sense of ‘hold up before’ (as an example to be avoided). 
But he does not, apparently, make this αὐτοῖς refer to ‘hominibus,’ nor — 
‘offerens’ to ‘Deus.’ He says: ‘In the first part of his discourse’ the writer 
‘has spoken of the charismata, and has made use of the occasion to hold up 
before his Publikum the “false Typus which went astray” (imaginem quae 
aberraverat=rév τύπον τὸν πεπλανημένον), that is, to warn them against the 
false prophets who claimed a charisma which they did not possess.’ 

There are, however, grave objections to this interpretation; and ‘sibi’ 
for αὐτοῖς must, in my judgment, be counted among them. In the first 
place, the Ethiopic (Horner p. 162) has ‘bringing near to him [God] that 
which had gone astray in type.’ Next, there is no antecedent for αὐτοῖς (since 
it is not even made to refer to ‘hominibus’). Again, the writer begins with 
the plural of authorship (‘posuimus’); but even a schriftstellerisch plural 
would naturally be followed by ‘offerentes,’ not ‘offerens’—if this participle 


1 Cf. further vii 14, 39; viii 8, 20; ix 30. A few lines on in the prologue of 
Eg. C. O. we find ‘ut...traditionem exponentibus nobis custodiant.? I have no 
doubt that the Greek was ἐκθεμένων ἡμῶν. 

2 Schwartz (Oriens Christianus, 1915, n. Ser., 4 B. 2 H. p. 351 ff.) and Dr Frere 
(J. 1. S. xv1 330) take ‘ verticem’ to be the ‘ Hauptsache,’ ‘ the chief matter,’ of the 
tradition, viz. the Christian ministry. Schwartz, however, is partly influenced in 
this by an interpretation he gives to the preceding sentence—an interpretation which 
can hardly be upheld [see (d) below]. 

® Oriens Christianus (see preceding note). 
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be referred to the author himself, and not (as the context surely requires) to 
‘ Deus.’ 

The true interpretation of the passage is, I think, to be gathered by 
comparing passages in the works of Hippolytus. 

(a) In Dan. lib. iv ce. 36-37 (ed. Bonwetsch)'. “Kai ἰδοὺ ἀνὴρ εἷς 
ἐνδεδυμένος Baddiv” (Dan. x 5). τὸ yap ποικίλον τῦς κλήσεως τῶν χαρισμάτων 
ἐνδεδυμένος ὁ Χριστὸς ποικίλον χιτῶνα μυστηρίῳ ἐπεδείκνυεν: ὅτι ἐκ διαφόρων 
χρωμάτων ἦν κατηρτισμένος ὁ ἱερατικὸς χιτὼν εἰς ἔνδειξιν τῶν ποικίλων ἐθνῶν 
τὴν παρουσίαν Χριστοῦ προσδεχομένων, ἵνα ποικίλοις χαρίσμασιν καταρτισθῆναι 
δυνηθῶμεν. (ὁ. 37) “Kai ἡ ὀσφὺς αὐτοῦ περιεζωμένη ἐν χρυσίῳ ᾿Ωφάζ." τὸ δὲ 
Opal χρυσίον καθαρὸν σημαίνει..«καθαρὰν οὖν ἦν περιεζωμένος περὶ τὴν ὀσφὺν 
[αὐτοῦ] ζώνην: πάντας γὰρ ἡμᾶς ἤμελλεν ὁ λόγος περὶ τὸ ἑαυτοῦ σώμα τῇ ἰδίᾳ 
ἀγάπῃ; ὡς ζώνην σφίγξας, βαστάζειν᾽ τὸ γὰρ σώμα [αὐτοῦ] τὸ τέλειον αὐτὸς ἦν, 
ἡμεῖς δὲ αὐτοῦ μέλη, ὡς ἐν τελείῳ σώματι ἡνωμένοι καὶ ὑπ᾽ αὐτοῦ βασταζόμενοι. 

(8) Philos. x 384. Χριστὸς γάρ ἐστιν 6 κατὰ πάντων θεός, ὃς τὴν ἁμαρτίαν 
ἐξ ἀνθρώπων ἀποπλύνειν προσέταξε, νεὸν τὸν παλαιὸν ἄνθρωπον ἀποτελῶν, 
εἰκόνα τοῦτον καλέσας dm ἀρχῆς, διὰ τύπου τὴν εἰς σὲ ἐπιδεικνυμένος στοργήν, 
οὗ προστάγμασιν ὑπακούσας σεμνοῖς, καὶ ἀγαθοῦ ἀγαθὸς γενόμενος μιμητής, 
ἔσῃ ὅμοιος ὑπ᾽ αὐτοῦ τιμηθείς. οὐ γὰρ πτωχεύει θεὸς καὶ σὲ θεὸν ποιήσας εἰς 
δόξαν αὐτοῦ. 

(y) Contra haer. Noéti c. 4. Ἔστι μὲν οὖν σὰρξ ἡ ὑπὸ τοῦ λόγου τοῦ 
πατρῴου προσενεχθεῖσα δώρον...πρόδηλον οὖν ὅτι αὐτὸς ἑαυτὸν προσέφερεν τῷ 
πατρί. 

(δ) Serm. 7x Eleanam et Annam*. Αὐτὸς πρῶτος εἰς οὐρανοὺς ἀναβάς, καὶ 
τὸν ἄνθρωπον δῶρον θεῷ προσενέγκας. 

The incarnate Word, the perfect Man, presents in Himself, as ἃ gift to 
the Father, man restored to that original image which he had lost: that, 
I think, is the thought of Hippolytus. And that, I also think, is the thought 
in the prologue of Eg. C. O.—except that here God is regarded as presenting 
to Himself the restored image. Passage (a), above, shews us how such 
thoughts could connect themselves in the mind of Hippolytus with the idea 
of charismatic gifts. In Christ we are all bound and united to the perfect 
body of the divine Word, which is clothed in various ‘ charismata’ that we may 
be equipped with the same. Hence, in offering Himself to the Father, He 
offers us. According to Eg. C. O., as I read the passage, the presentation to 
God in Christ of the restored image is viewed as the culmination of the 
‘charismata’ which ‘God from the beginning, according to His own purpose, 
granted to men, presenting to Himself that image which had gone astray*’ 


1 In the Berlin series, Hippolytus 1, part 1, p. 282. 

2 For this passage in its context see below, p. 164 (a). 

3 Hip. 1, part 2, p. 122, The fragment is preserved by Theodoret in Dial. ii. 

+ The ‘imaginem’ of the Latin may well stand not for τύπον (as Schwartz will 
have it), but for εἰκόνα (Gen. i. 26). But if τύπον was the word, it refers to the first 
man as a type of the perfect Man. 
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(ii) I turn now from the prologue to the epilogue of Eg. C. Ὁ. This may 
be given in a Greek retranslation made by Schwartz on the basis of the Coptic 
and a small fragment of the Latin!. 

Ταῦτα συμβουλεύομαι φυλάσσειν πᾶσιν τοῖς εὖ ἐπισταμένοις: πάντων γὰρ 
> ἣ , A >? x A 10 2 \ , > \ c \ , 
«ἀκουόντων τὴν ἀποστολικὴν παράδοσιν" καὶ φυλασσόντων οὐδεὶς aiperixds δυνή- 

an > , α΄ wy A \ > ϑ « \ « , 
σεται πλανᾶν οὐδὲ ὅλως ἄνθρωπος. οὕτως yap αὐξάνουσιν αἱ πολλαὶ αἱρέσεις 
διότι οἱ προιστάμενοι οὐ θέλουσιν μαθεῖν τὴν τῶν ἀποστόλων προαίρεσιν, 
> \ εἶ \ ¢ “ ς \ , a Ἅ Ca A > a , 
ἀλλὰ κατὰ τὴν ἑαυτῶν ἡδονὴν πράττουσιν ἃ ἂν βούλωνται καὶ οὐχ ἃ πρέπει. 
εἴτινα παρελίπομεν, ἀγαπητοὶ ἡμῶν, ταῦθ᾽ ὁ θεὸς φανερώσει τοῖς ἀξίοις 6 

A \ 2 a ἃ 2F/ > ¢ , > \ “ > ’, 
κυβερνῶν τὴν ἐκκλησίαν ἣ ἂν ἀξία ἢ ὁρμίσασθαι εἰς τὸν λιμένα τῆς ἀναπαύ- 
σεως αὐτοῦϑ. 


(a) Schwartz (p. 39) cites two passages in which Hippolytus likens the 


Church ta oa shin Qa y aaa Ὁ κω. 


67 
)b? 


ERRATUM 


Page 163 (c) for συμβολὴ read συμβουλὴ 


~~ SS Reeves we 


sea; and he proffers the advice that they should make for the ‘quiet harbour.’ 
The harbour is the true teaching, and the heresies are the sea and its dangers. 
In the epilogue of Eg. C. O. we find the faithful similarly advised to escape from 
the heresies by holding to the ‘apostolic tradition ’ ; and shortly after this the 
Church is figured as a ship steered by God to ‘the quiet haven’ (Horner). 
That the dangers of the sea are here again the heresies, is naturally under- 


1 Die pseudoapost, Kirchenord. p. 39. 

* The Latin is extant thus far in duplicate: ‘Custodiri haec consilium do ab 
omnibus bene sapientibus. Universis enim audientibus apostolicam tra(ditionem)’ 
(Hauler p. 121); and: ‘Quae custodiri moneo ab eis, qui bene sapiunt. Universis 
enim audientibus apos(tolicam traditionem)’ (p. 118, where the passage is out of its 
place). 

3 Horner translates ‘in the quiet haven’; and the translation given in Achelis 
(op. cit. p. 136) has ‘im Hafen (λιμήν) der Ruhe.’ I should prefer to retranslate ἐπὶ 
Tov εὔδιον λιμένα. 

4 Τὴ Texte uw. Untersuch., n. F., x1 69, This work is preserved only in a 
Georgian version, from a Russian version of which Bonwetsch gives a German 
translation. 
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be referred to the author himself, and not (as the context surely requires) to 
‘ Deus.’ 

The true interpretation of the passage is, I think, to be gathered by 
comparing passages in the works of Hippolytus. 

(a) In Dan. lib. iv cc. 36-37 (ed. Bonwetsch)'. “Kai ἰδοὺ ἀνὴρ εἷς 
ἐνδεδυμένος Baddiv” (Dan. x 5). τὸ γὰρ ποικίλον τῦς κλήσεως τῶν χαρισμάτων 
ἐνδεδυμένος ὁ Χριστὸς ποικίλον χιτῶνα μυστηρίῳ ἐπεδείκνυεν" ὅτι ἐκ διαφόρων 
χρωμάτων ἦν κατηρτισμένος ὁ ἱερατικὸς χιτὼν εἰς ἔνδειξιν τῶν ποικίλων ἐθνῶν 
τὴν παρουσίαν Χριστοῦ προσδεχομένων, ἵνα ποικίλοις χαρίσμασιν καταρτισθῆναι 
δυνηθῶμεν. (ὁ. 37) “Kal ἡ ὀσφὺς αὐτοῦ περιεζωμένη ἐν χρυσίῳ ᾿Ωφάζ." τὸ δὲ 
᾿Ωφὰζς χρυσίον καθαρὸν σημαίνει..«καθαρὰν οὖν ἢν περιεζωμένος περὶ τὴν ὀσφὺν 
[αὐτοῦ] ζώνην - πάντας γὰρ ἡμᾶς ἤμελλεν ὁ λόγος περὶ τὸ ἑαυτοῦ σώμα τῇ ἰδίᾳ 


vas > 
ice e of ke a kas deans τὺ 


I think, is the thought of Hippolytus. And that, T also think, is the thought 
in the prologue of Eg. C. O.—except that here God is regarded as presenting 
to Himself the restored image. Passage (a), above, shews us how such 
thoughts could connect themselves in the mind of Hippolytus with the idea 
of charismatic gifts. In Christ we are all bound and united to the perfect 
body of the divine Word, which is clothed in various ‘ charismata’ that we may 
be equipped with the same. Hence, in offering Himself to the Father, He 
offers us. According to Eg. C. O., as I read the passage, the presentation to 
God in Christ of the restored image is viewed as the culmination of the 
‘charismata’ which ‘God from the beginning, according to His own purpose, 
granted to men, presenting to Himself that image which had gone astray*’ 


1 In the Berlin series, Hippolytus 1, part 1, p. 282. 

2 For this passage in its context see below, p. 164 (a). 

3 Hip. τ, part 2, p. 122. The fragment is preserved by Theodoret in Dial. ii. 

4 The ‘imaginem’ of the Latin may well stand not for τύπον (as Schwartz will 
have it), but for εἰκόνα (Gen. i. 26). But if τύπον was the word, it refers to the first 
man as a type of the perfect Man. 


᾿ 
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(ii) I turn now from the prologue to the epilogue of Eg. C. O. This may 
be given in a Greek retranslation made by Schwartz on the basis of the Coptic 
and a small fragment of the Latin}. 

Tavra συμβουλεύομαι φυλάσσειν πᾶσιν τοῖς εὖ ἐπισταμένοις: πάντων γὰρ 
ἀκουόντων τὴν ἀποστολικὴν παράδοσιν2 καὶ φυλασσόντων οὐδεὶς αἱρετικὸς δυνή- 
σεται πλανᾶν οὐδὲ ὅλως ἄνθρωπος. οὕτως γὰρ αὐξάνουσιν αἱ πολλαὶ αἱρέσεις 
διότι οἱ προιστάμενοι οὐ θέλουσιν μαθεῖν τὴν τῶν ἀποστόλων προαίρεσιν, 
ἀλλὰ κατὰ τὴν ἑαυτῶν ἡδονὴν πράττουσιν ἃ ἂν βούλωνται καὶ οὐχ ἃ πρέπει. 
εἴτινα παρελίπομεν, ἀγαπητοὶ ἡμῶν, ταῦθ᾽ ὁ θεὸς φανερώσει τοῖς ἀξίοις ὁ 
κυβερνῶν τὴν ἐκκλησίαν ἣ ἂν ἀξία ἢ ὁρμίσασθαι εἰς τὸν λιμένα τῆς ἀναπαύ- 
σεως αὐτοῦ. 

(α) Schwartz (p. 39) cites two passages in which Hippolytus likens the 
Church toa ship. One is de Antichr. ς. 59; a remarkable passage containing 
a detailed comparison of the Church to a ship, in which Christ is called τὸν 
ἔμπειρον κυβερνήτην, and the cross is referred to as εἰκὼν σημείου πάθους 
Χριστοῦ (with which compare Hauler pp. 118, 121: ‘Hoc enim signum 
passionis’). The other passage occurs in Hippolytus’s exposition of the 
Blessings of Moses, edited by Bonwetsch‘. In the latter of these passages it 
is said that the Church, attacked by disorders and disturbances of the ‘alien 
spirit of this world,’ ‘turns to the Lord, as one puts in at a quiet landing.” To 
these passages may be added the two following : 

(6) Philos. iv 46. καὶ ἀφροσύνην τῶν πειθομένων κατηγορήσαντες πείσομεν 
παλινδρομεῖν ἐπὶ τὸν τῆς ἀληθείας εὔδιον λιμένα. 

(c) Jb. vii 18. Πελάγει κλυδωνιζομένῳ ὑπὸ Bias ἀνέμων eouxsra ὁρῶντας 
τὰ τῶν αἱρετικῶν δόγματα ἐχρῆν τοὺς ἀκροατὰς παραπλεῖν ἐπιζητοῦντας τὸν 
εὔδιον λιμένα...ὃ ποιῆσαι τοῖς ἐντυγχάνουσιν συμβολὴ <éun>, κτλ. 

In both (6) and (9) Hippolytus likens the faithful Christians to sailors at 
sea; and he proffers the advice that they should make for the ‘quiet harbour,’ 
The harbour is the true teaching, and the heresies are the sea and its dangers. 
In the epilogue of Eg. C. O. we find the faithful similarly advised to escape from 
the heresies by holding to the ‘apostolic tradition ’ ; and shortly after this the 
Church is figured as a ship steered by God to ‘the quiet haven’ (Horner), 
That the dangers of the sea are here again the heresies, is naturally under- 


1 Die pseudoapost. Kirchenord. Ρ. 39. 

* The Latin is extant thus far in duplicate: ‘Custodiri haec consilium do ab 
omnibus bene sapientibus. Universis enim audientibus apostolicam tra(ditionem)’ 
(Hauler p. 121); and: ‘Quae custodiri moneo ab eis, qui bene sapiunt. Universis 
enim audientibus apos(tolicam traditionem)’ (p. 118, where the passage is out of its 
place). 

3 Horner translates ‘in the quiet haven’; and the translation given in Achelis 
(op. cit. p. 136) has ‘im Hafen (λιμήν) der Ruhe.’ I should prefer to retranslate ἐπὶ 
τὸν εὔδιον λιμένα. 

* In Texte u. Untersuch., n. F., xt 69. This work is preserved only in a 
Georgian version, from a Russian version of which Bonwetsch gives a German 
translation. 
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stood. And here it may be added that the Greek word συμβουλεύειν (or 
perhaps συμβουλὴ or σύμβουλος) is attested by the Coptic version. For the 
stylistic feature presented by these proffers of personal advice we may compare 
yet again the following: : 

(d) Philos. x 34. Τοιοῦτος ὁ περὶ τὸ θεῖον ἀληθὴς λόγος, ὦ ἄνθρωποι... 
οἷς σύμβουλος ἐγὼ γίνομαι... ὅπως προσδραμόντες διδαχθῆτε παρ᾽ ἡμῶν, τίς ὁ 
ὄντως θεός. 

(6) In the same epilogue the word προιστάμενοι (or, it may be, προστάται) 
is again vouched for by the Coptic. I have noticed several instances in 
which Hippolytus speaks of heretical leaders as προστάται :—Philos. v 6: 
Oi οὖν ἱερεῖς καὶ προστάται τοῦ δόγματος γεγένηνται πρῶτοι οἱ ἐπικληθέντες 
Ναασσηνοί. Also v 20: Ταῦτά ἐστιν ἃ λέγουσιν...οἱ προστάται τῶν Σηθιανῶν 
λόγων. Again, ix 8: οἱ νῦν προστάται τῆς αἱρέσεως. And ix 10: Φανερὸν δὲ 
πᾶσι τοὺς ἀνοήτους Νοητοῦ διαδόχους καὶ τῆς αἱρέσεως προστάτας. .«ἀναφαν δὸν 
ταὐτὰ ὁμολογεῖν. 


(iii) The next passage in Eg. C. O. for comparison with Hippolytus 
is the opening of the eucharistic prayer. The following is the Latin text: 

‘Gratias tibi referimus, Deus, per dilectum puerum tuum lesum 
Christum, quem in ultimis temporibus misisti nobis salvatorem et re- 
demptorem et angelum voluntatis tuae; qui est verbum tuum insepara- 
bilem (sc), per quem omnia fecisti et bene placitum tibi fuit ; misisti de 
caelo in matricem virginis, quique in utero habitus incarnatus est et filius 
tibi ostensus est ex spiritu sancto et virgine natus ; qui voluntatem tuam 
conplens et populum sanctum tibi adquirens extendit manus, cum pateretur, 
ut a passione liberaret eos, qui in te crediderunt; qui cumque traderetur 
voluntariae passioni, ut mortem solvat et vincula diaboli dirumpat et infernum 
calcet et iustos inluminet et terminum figat et resurrectionem manifestet, 
accipiens panem,’ etc. 

There are several points for consideration in this passage. 

According to the Latin, we have in it a statement that the divine Logos was 
‘ shewn to be’ God’s Son in the incarnation (‘filius tibi ostensus est’). Thisisa 
feature of the theology of Hippolytus in regard to the Logos. Bardenhewer 
says of him, in summarizing his teaching on this subject, that he taught that 
‘only in the incarnation did He [the Word] become the true and perfect Son 
of the Father.! Whatever may be thought as to the subordinationism 
which Bardenhewer finds in the writings of Hippolytus, there can be no 
doubt as to the substantial accuracy of the particular statement just quoted. 
Compare these passages of Hippolytus: 

(a) Contra haer. Noéti c. 4. Ἔστι μὲν οὖν σὰρξ ἡ ὑπὸ τοῦ λόγου τοῦ 
πατρῴου προσενεχθεῖσα δῶρον, ἡ ἐκ πνεύματος καὶ παρθένου, τέλειος υἱὸς θεοῦ 
ἀποδεδειγμένος. πρόδηλον οὖν ὅτι αὐτὸς ἑαυτὸν προσέφερεν τῷ πατρί: πρὸ δὲ 
τούτου ἐν οὐρανῷ σὰρξ οὐκ ἦν. τίς οὖν ἣν ἐν οὐρανῷ ἀλλ᾽ ἢ λόγος ἄσαρκος, 


ἰποσταλεὶς ἵνα δείξη αὐτὸν ἐπὶ γῆς ὁ ἶ ὶ ἐν οὐρανῷ ; λόγος γὰρ ἦν 
a αλεὶς ἵνα δείξῃ αὐτὸν ἐπὶ γῆς ὄντα εἶναι καὶ ἐν οὐρανῷ ; λόγος yap ἣν, 


1 Patrology (Engl. trans., 1908) p. 210. 
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πνεῦμα ἦν, δύναμις ἦν. ὃς τὸ κοινὸν ὄνομα καὶ παρὰ ἀνθρώποις χωρητὸν 
ἀνελάμβανεν εἰς ἑαυτόν, τοῦτο καλούμενος ἀπ᾽ ἀρχῆς υἱὸς ἀνθρώπου διὰ τὸ 
μέλλον, καίτοι μήπω ὧν ἄνθρωπος. 

(Ὁ) Ib. ec. 11. Τὸ δὲ πᾶν πατήρ, ἐξ οὗ δύναμις λόγος. οὗτος δὲ νοῦς, ὃς 
προβὰς ἐν κόσμῳ ἐδείκνυτο παῖς θεοῦ. 

(ὁ) Lb. c. 15. Ποῖον οὖν υἱὸν ἑαυτοῦ ὁ θεὸς διὰ τῆς σαρκὸς κατέπεμψεν ἀλλ᾽ 
ἢ τὸν λόγον ; ὃν υἱὸν προσηγόρενε διὰ τὸ μέλλειν αὐτὸν γενέσθαι. καὶ τὸ κοινὸν 
ὄνομα τῆς εἰς ἀνθρώπους φιλοστοργίας ἀναλαμβάνει ὁ υἱὸς καλούμενος. οὔτε 
γὰρ ἄσαρκος καὶ καθ᾽ ἑαυτὸν ὁ λόγος τέλειος ἦν υἱὸς (καίτοι τέλειος λόγος 
ὧν μονογενής), οὔθ᾽ ἡ σὰρξ καθ᾽ ἑαυτὴν δίχα τοῦ λόγου ὑποστῆναι ἠδύνατο 
διὰ τὸ ἐν λόγῳ τὴν σύστασιν ἔχειν. οὕτως οὖν εἷς υἱὸς τέλειος θεοῦ ἐφα- 
νερώθη. 

We may add yet another passage from the contra haer. Noéti in illustra- 
tion of the general thought and expression of the earlier portion of the passage 
from the eucharistic prayer : 

(α) Ib. ο. 17. Πιστεύσωμεν οὖν, μακάριοι ἀδελφοί, κατὰ τὴν παράδοσιν τῶν 
ἀποστόλων", ὅτι θεὸς λόγος am οὐρανῶν κατῆλθεν εἰς τὴν ἁγίαν παρθένον 
Μαρίαν, ἵνα σαρκωθεὶς ἐξ αὐτῆς, λαβὼν δὲ καὶ ψυχὴν ἀνθρωπίνην (λογικὴν δὲ 
λέγω), γεγονὼς πάντα ὅσα ἐστὶν ἄνθρωπος ἐκτὸς ἁμαρτίας, σώσῃ τὸν πεπτω- 
κότα, καὶ ἀφθαρσίαν ἀνθρώποις παράσχῃ τοῖς πιστεύουσιν εἰς τὸ ὄνομα αὐτοῦ. 
ἐν πᾶσιν οὖν ἀποδέδεικται ἡμῖν τῆς ἀληθείας λόγος, ὅτι εἷς ἐστιν ὁ πατὴρ, 
οὗ πάρεστι λόγος, δι οὗ τὰ πάντα ἐποίησεν, ὃν ὑστέροις καιροῖς (καθὼς εἴπαμεν 
ἀνωτέρω) ἀπέστειλεν ὁ πατὴρ πρὸς σωτηρίαν ἀνθρώπων. οὗτος διὰ νόμου καὶ 
προφητῶν ἐκηρύχθη παρεσόμενος εἰς τὸν κόσμον. καθ᾽ ὃν οὖν τρόπον ἐκηρύχθη, 
κατὰ τοῦτον καὶ παρὼν ἐφανέρωσεν ἑαυτὸν ἐκ παρθένου καὶ ἁγίου πνεύματος, καινὸς 
ἄνθρωπος γενόμενος. 

There are some further minor conicidences between the prayer and 
Hippolytus which seem to deserve notice. 

(e) The prayer says of the Word: ‘per quem (816) omnia fecisti et bene 
placitum® tibi fuit. Hippolytus (Philos. x 33) says: ὅθεν κελεύοντος πατρὸς 
γίνεσθαι κόσμον τὸ κατὰ ἕν λόγος ἀπετελεῖτο ἀρέσκων θεῷ. 

(2) Our Lord’s stretching out His hands on the cross (‘extendit manus 
cum pateretur’) is an idea met with several times in Hippolytus. In de 
Antichr. c. 61 he thus interprets the ‘ two wings of the great eagle’ (Apoc. xii 
14): τουτέστι τὴν εἰς Χριστὸν Ἰησοῦν πίστιν, ὃς ἐκτεῖνας τὰς ἁγίας χεῖρας ἐπὶ 
τῷ ξύλῳ ἥπλωσε δύο πτέρυγας...προσκαλούμενος πάντας τοὺς εἰς αὐτὸν πιστεύ- 
σαντας καὶ σκεπάζων ὡς ὄρνις νεοσσούς. St Jerome (Hp. xxxvi 16; ad 
Damasum) quotes Hippolytus on Genesis thus: ‘ Pelles, quae eius (Jacob’s) 


1 The meaning of this will appear more clearly from passage (c) which follows. 

2 Compare the ‘ apostolica traditio’ in the epilogue of Kg. C. O. 

3 This probably refers to ‘verbum.’ The Latin translator frequently varies the 
genders of pronouns and adjectives referring to ‘ verbum’ or ‘ spiritus,’ sometimes 
following the Latin, sometimes the Greek gender. 

4 Ed. Achelis, Hippolytus τ, part 2, p. 42. 
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brachiis circumdatae sunt, peccata utriusque sunt plebis, quae Christus 7m 
extensione manuum cruci secum pariter affixit.’ Also in his comments on the 
Blessings of Jacob and Moses Hippolytus interprets Gen. xxxvii 16, xlix 8 
and Isai. ix 6 as foreshewing the outstretched hands of Christ on the cross}. 

(g) In the prayer the Word is called ‘angelum voluntatis tuae.’ Compare 
Hippolytus in Dan.: 6 δὲ λόγος ἀκούσας τὴν βουλὴν τοῦ πατρὸς καταβὰς ἀπὸ 
οὐρανῶν τὸ θέλημα τοῦ πατρὸς τοῖς ἀγγέλοις ἀνήγγειλεν, ὡς λέγει ἡ γραφή ““ἅγιος 
ἀπὸ οὐρανῶν κατέβη." 3 

(hk) It is said in the prayer that one of the ends for which Christ suffered 
was that He might ‘shew forth the resurrection’ (‘et resurrectionem mani- 
festet’). In Phzlos. x 33 Hippolytus writes: “Iva δὲ μὴ ἕτερος map’ ἡμᾶς 
νομισθῇ, καὶ κάματον ὑπέμεινε... καὶ πάθει οὐκ ἀντεῖπε, καὶ θανάτῳ ὑπήκουσε, καὶ 
ἀνάστασιν ἐφανέρωσεν. The source of the idea may be Barnabas v 6. 


(iv) Schwartz (Psewdoapost. Kirchenord. p. 39) brings from Hippolytus a 
remarkable verbal parallel to the passage in Eg. C. O, on the milk and honey 
administered after baptism. The latter passage is as follows : 

‘lac et melle mixta simul ad plenitudinem promissionis...quam dixit 
terram fluentem lac et mel, quam et dedit carnem suam Christus, per 
quam sicut parvuli nutriuntur, qui credunt, ἐπ suavitate verbi amara cordis 
dulcia efficiens,’ 

Hippolytus interprets the promise of ‘a land flowing with milk and 
honey’ as signifying the Old Testament and the New; and then he speaks 
of the honey as ‘ the sweetness of the Word, by whom the griefs of our souls 
are made sweet.’ The passage occurs in Hippolytus’s exposition of the 
Blessings of Moses, a work preserved only in a Georgian version’, 

With the same passage in Eg. C. O. we must compare a fragment of 
Hippolytus on Gen. xlix 15b. He thus comments on the words καὶ τὴν γῆν 
ὅτι πίων in Jacob’s blessing of Issachar: Ὅπερ ἐστὶν ἡ σὰρξ τοῦ κυρίου ἡμῶν 
ἡ “ πίων," τουτέστιν ἡ λιπαρά. αὕτη γὰρ “ἡ ῥέουσα γάλα καὶ pédu.”* Here, 
as also in the Eg. C. O. passage, the flesh of Christ is equated with the land 
flowing with milk and honey. 


(v) The prayer over firstfruits in Eg. C. O. begins thus: ‘ Gratias tibi 
agimus, Deus, et offerimus tibi primitivas fructuum, quos dedisti nobis ad 
percipiendum, per verbum tuum enutriens ea (sic), iubens terrae omnes 


fructus adferre ad laetitiam et nutrimentum hominum® et omnibus anima- 
libus.’ 


1 Bonwetsch, Texte u. Untersuch., τι. F., xt pp. 8, 25, 26 and 65. 

2 Lib. iii c. 9, ed. Bonwetsch p. 140. Cf. ib. lib. ii ὁ. 32. 

3 A German translation from a Russian version of this is given by Bonwetsch in 
Texte u. Untersuch., τι. F., x1 67. 

4 Hippolytus 1, part 2, p. 63 (ed. Achelis). 

5 A.C. viii 40, which embodies portions of this prayer, has εἰς εὐφροσύνην καὶ 
τροφὴν ἡμετέραν. Cf. Acts xiv 17, ἐμπιπλῶν τροφῆς καὶ εὐφροσύνης Tas καρδίας ἡμῶν. 


ee 
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In Philos. ix 30 Hippolytus states that the Jews perform their worship of 
God in a careful and reverent manner, καθὼς τοῖς βουλομένοις pddidv ἐστιν ἐντυ- 
χοῦσι τῇ περὶ τούτων ἐξαγορευούσῃ βίβλῳ μαθεῖν, ὡς σεμνῶς Kal ὁσίως τῷ θεῷ 
ἀπαρχόμενοι τῶν παρ᾽ αὐτοῦ δεδωρημένων εἰς χρῆσιν καὶ ἀπόλαυσιν ἀνθρώπων... 
ἐλειτούργουν ". 

The last words of this passage recall 1 Tim. vi 17 (παρέχοντι ἡμῖν πάντα 
πλουσίως εἰς ἀπόλαυσιν); Whereas the last italicized words in the prayer of 
Eg. C. O. are evidently reminiscent of Acts xiv 17. It is possible that 
χρῆσιν stood in the original text of the prayer, since the Coptic reads 
‘for profit (“ Nutzen”: Achelis Die Can. Hip. p. 113) and rejoicing and 
nourishment’ (Horner p. 325). But it is not found in the Ethiopic or in 
A. C. viii 40. 


(vi) The reason for praying at the ninth hour is thus given in Eg. C. O. 
(the beginning of the passage is wanting in the Latin, and so I supply it 
from the Ethiopic) : 

(Horner p. 183) ‘And at the ninth hour they shall be long in prayer,... 
that ye may join in glorifying with the soul of the righteous ones, glorifying 
the living God, (Hauler p. 119) qui non mentitur, gui memor furt sanctorum 
suorum et emisit verbum suum inluminantem eos.’ 

Again, the following reason is given for praying at midnight (Hauler 
p. 120): 

‘ Hac igitur hora necessarium est orare ; nam et hi, qui tradiderunt nobis, 
seniores ita nos docuerunt, quia hac hora omnis creatura quiescit ad 
momentum quoddam, ut laudent dominum ; stellas et arbusta et aquas 
stare in ictu, et omne agmen angelorum ministrat ei, in hac hora una cum 
tustorum animabus laudare Deum.’ 

Tn the first of these passages the ‘souls of the righteous’ are clearly the 
souls in Hades visited by Christ immediately after His death. In the 
eucharistic prayer of Eg. C. O. we read similarly (Hauler p. 106-7): ‘ut 
mortem solvat et vincula diaboli dirumpat et infernum calcet et tustos inlu- 
minet. But are these the same as the ‘souls of the righteous’ mentioned in 
the second passage? It might seem that in the second passage the souls 
could no longer be thought of as in Hades. Yet it is natural to suppose 
that the expression ‘the souls of the righteous’ has the same meaning in 
both passages; and we know at least that according to the view of Hippo- 
lytus all souls, of good and bad alike, remain in Hades till the judgment, 
in the custody of ἄγγελοι φρουροί. Now, in the second passage the 
association of the stars, plants and waters with the angels and the 
‘souls of the righteous’ in praising God suggests the Song of the Three 


1In a fragment on Genesis i 7 (Hippolytus 1, part 2, p. 52: ed. Achelis) 
Hippolytus says similarly that a third part of the waters was left below on earth 
πρὸς χρῆσιν καὶ ἀπόλαυσιν τοῖς ἀνθρώποις. 

2 In the fragment of the treatise Περὶ τῆς τοῦ παντὸς αἰτίας ; Lagarde, Hippol. 
Roman. quae feruntur omnia graece, p. 69. 
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Children. If we turn to Hippolytus’s comments on that Song, we find that 
he explains the πνεύματα καὶ ψυχαὶ δικαίων (Dan. iii 86) as the ‘spirits’ of the 
ταρταρούχων ἀγγέλων and the souls of the just zn Hades. On the assumption, 
then, that Eg. C. O. was written by Hippolytus we have the required link 
between the two Eg. C. O. passages under consideration. But there are 
other points in Hippolytus’s comment on the Song which deserve attention, 
and it must be quoted at some length?. 

Ἤρξαντο μὲν τὸ πρῶτον ἀπ᾽ αὐτῆς τῆς δόξης τοῦ θεοῦ «καὶ ἐδόξαζον" 
ére<ra δὲ “τὰ;» trep<dvw τοῦ οὐρανοῦ," τὰ λεγόμενα ὑπερκόσμϊοια᾽ εἶτα 
τὸ στερέωμα <ovv> τοῖς φωστήῆρσιν ὠνόμασαν" εἶτα «τὰ!» ἐν μέσῳ τῷ 
στερεώματι" εἶτα πρὸς τὴν γῆν λέγοντες “ εὐλογείτω ἡ γῆ τὸν κύριον..." ἔπειτα 
¢ 


9. 53 \ , ik a 
“Gon καὶ βουνούς "" εἶτα “πάντα τὰ φυόμενα ev τῇ γῇ." ἔπειτα μετῆλθον ἐπὶ 


τὰ ὕδατα, ποταμούς τε καὶ πηγὰς καὶ θαλάσσας" εἶτα “τὰ κινούμενα ἐν τοῖς 
ὕδασι" “ κήτη" τε καὶ ἰχθύας: ἔπειτα “ πετεινὰ <Tov> οὐρανοῦ" “κτήνη " τε 
καὶ “Onpia.” ἔπειτα μετῆλθον ἐπὶ τοὺς υἱοὺς τῶν ἀνθρώπων κατὰ τάξιν 
τὸν ὕμνον ἀναφέροντες. ἔπειτα τὰ καταχθόνια ὠνόμασαν “πνεύματα ταρτα- 
ρούχων ἀγγέλων καὶ ψυχὰς δικαίων, ἵνα καὶ αὐτοὶ σὺν αὐτοῖς τὸν θεὸν ὑμνήσωσιν. .... 
(ο. 80) Εἴπατέ μοι τρεῖς παῖδες...τίς ἦν τέταρτος σὺν ὑμῖν ;...τίς ὁ οὕτως εὐτάκτως 
[6] πᾶσαν κτίσιν διὰ στόματος ὑμῶν διηγησάμενος, ἵνα μηδὲν τῶν ὄντων καὶ 
γενομένων παραλείπητε; μίαν ὥραν ἐν καμίνῳ ποιήσαντες, τὴν τῆς κτίσεως 
δημιουργίαν ἐδιδ «ἄσκεσθε: 6> γὰρ λόγος «“ἦν σὺν ὑμῖν καὶ!» bv ὑμῶν φθεγγό- 
μενος, ὁ καὶ ἐπιστάμενος τὴν τῆς κτίσεως δημιουργίαν. 

According to Hippolytus, then, the ‘spirits’ and the ‘souls of the 
righteous’ are mentioned nearly last in the Song because they are those 
of angels and men under the earth. And in the second Eg. C. O. passage 
the souls of the righteous—evidently identical with those whom Christ visited 
in Hades—are also mentioned last, and in conjunction with the angels. 
Moreover Hippolytus sees much significance in the order in which the 
various creatures are bidden to praise God ; and in the Eg. C. O. passage the 
order stars, plants, waters, angels, souls of the righteous is, so far as it 
goes, that emphasized by Hippolytus, and, of course, that of the Song. 

These parallels are not all of equal force; but their cumulative effect 
is considerable. On the lowest possible estimate of them they fully suffice for 
the purpose for which they are adduced : that is, to shew that the evidence for 
the Hippolytean authorship of Eg. C. O., which was set out in the body of 
this essay, loses nothing of its force when the language and ideas of Eg. C. O. 


are compared with those of Hippolytus”. 


1 In Dan. lib. ii, ec. 29, 30 (ed. Bonwetsch p. 98). 

2 To the parallels adduced in this Note must be added the occurrence of the 
expression ‘in sancta ecclesia’ in several of the doxologies of Eg. C. O. and in one 
at the end of the contra haer. Noét, (see p. 154 above). We have also seen (at 
pp. 117 and 158) that Eg. C. O. has certain features which admit of ready explana- 
tion only on the view that the document proceeds from Rome: viz. the mention 
of κέραμοι in connexion with burial, and the allusion to the custom of giving 
apophoreta. I have purposely refrained from basing any argument on the ‘ western’ 
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VI. Supplementary note on the ‘ Testament of our Lord’ 


In discussing the prologue of Eg. C. O. at p. 43 f. above I failed to notice 
that Test. has a passage which shews a striking coingidence with it. To this 
passage the Editor has drawn my attention. It occurs in one of the tran- 
sitional chapters between the apocalypse, with which Test. begins, and the 
Church Order which the compiler has constructed largely out of Eg. C. O. 
I translate the Syriac as literally as I can into Latin, which offers here a 
rather better medium than English. 

‘Dicetur autem et dabitur! eis qui sunt firmi et stabiliti et indeclinabiies, 
qui faciunt mandata mea et traditionem hance, ut custodientes sancti et recti 
et fortes in me maneant fugientes a lapsu (shur‘dthd) iniquitatis et a morte 
peccati, donante (kadh méshakken) eis spiritu sancto gratiam suam ut recte 
credant’ (Test. i 19). - 

The italicized words in this passage at once recall the prologue of Eg. C. O. 
(cf. p. 141 above), in which we find the expressions ‘traditionem...custodiant,’ 
‘firmiores maneant,’ ‘propter eum, qui nuper inventus est...lapsus vel error,’ 
and particularly ‘ praestante sancto spiritu perfectam gratiam eis qui recte 
credunt.’ The passage leaves no doubt in niy mind that the author of Test., 
like the compiler of A. C., had before him a copy of Eg. C. O. which contained 
the prologue. 

Another passage in Test. which appears to be reminiscent of the Eg. C. O. 
prologue occurs in bk. i ch. 14, as follows: 

‘Ad ecclesiam (cod. B ‘ecclesias’) igitur conversi, recte disponite?, bene 
ordinantes et praecipientes; et omnia in aequitate et sanctitate facientes 
unicuique secundum quod ipsi utile est loquimini, ut pater vester qui est 
in caelis glorificetur. Cognoscite quomodo eis persuadeatis, qui captivati 
sunt ab errore, et eis qui mersi sunt in ignorantia.’ 

With the italicized words we may compare ‘ad ecclesias perreximus’ and 
‘propter eum, qui nuper inventus est per ignorantiam lapsus vel error, et hos 
qui zgnorant’ of the Eg. C. O. prologue. 


form of creed in Eg. C.O. Our knowledge of baptismal creeds in use in both East 
and West, at the date to which I assign our document, is too scanty to furnish 
satisfactory grounds for comparison. It may be said, however, that the creed in 
Eg. C. O. is of the type found later in the West, not of that found in the East. 
With it may be compared two passages in Hippolytus, contra haer. Noét. ec. 1 and 8. 

1 Tt is not clear what is the subject of these two verbs, which are 3rd fem, sing. 
The context suggests that the subject was ‘my holy things,’ τὰ ἁγιά μου. 

2 The verb is really a present indicative, but is not easy to translate as such. 
The meaning may be ‘you are to set (them) in right order.’ 
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Comparative tables of A. C. vit and Kp. 


In this Appendix I give two tables. 

I. The purpose of the first is to illustrate what was said at p. 37 as to 
the distribution of the contents of A.C. viii and Ep. among the apostles. The 
name of an apostle placed in brackets wader a numeral denoting a chapter of 
A.C. viii or a section of Ep. indicates that the chapter or section in question, 
and also those which follow without names, are put into the mouth of that 
apostle. The nature of the contents of the corresponding chapters and 
sections is indicated on the right-hand side of the page. The chapters and 
sections are numbered as in Funk’s edition (vol. 1 for A. C., vol. 11 for Ep.). 
The sign >< signifies ‘different from.’ 


A. C. viii Ep. Contents 
1-2 ct 1-2 on charismata. 
3 transitional. 
4 = 3 election of bishop. 
(Πέτρος) (Πέτρος) 
δ 5 » aes 4 bishop’s ordination prayer. 
59-12 
6 
(Ἀνδρέας) 
1-11 ἘΜ ee ey liturgy. 
12 


(Ἰάκωβος rod ZeB.) 
13-15 


161? = 5 ordination of presbyter. 
(ὁ φιλούμενος ὑπὸ τοῦ κυρίου) (ὁ φιλούμενος ὑπὸ τοῦ κυρίου) 
10 = 6 ordination prayer. 
17 = 7 ordination of deacon, 
(Φίλιππος) (Φίλιππος) 
18 ἘΞ 8 ordination prayer. 
19 = 9 ordination of deaconess. 
(Βαρθολομαῖος) (Βαρθολομαῖος) 
20 ΩΣ 10 ordination prayer. 
a1!-3 ten 11 ordination of subdeacon. 
(Θωμᾶς) (Θωμᾶς) 
213-4 Ἐξ 12 ordination prayer. 
221-2 > Ἂς 13 the reader. 
(Ματθαῖος) (no name) 
225. 4 ‘sd dies ... ordination prayer. 
23 = 14 confessors. 


(Ἰάκωβος ὁ ᾿Αλφαίου) (Ἰάκωβος ᾿Αλφαίου) 
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A, C. viii Ep. Contents 
24 = 15 virgins, 
(ὁ αὐτός) (ὁ αὐτός) 
& ΞΞΞ 16 widows. 
(Λεββαῖος ὁ ἐπικληθεὶς (Λεββαῖος ὁ ἐπικληθεὶς 
Θαδδαῖος) Θαδδαζϊος) 
26 ἘΞ 17 exorcists. 
(ὁ αὐτός) (ὁ αὐτός) 
2 ΞΞ 18 by how many bishops a 


(Σίμων ὁ Kavavirns) 
2 


(Σίμων ὁ Kavavaios) 
19 


bishop is ordained. 


8 = ‘on canons,’ 
(ὁ αὐτός) (ὁ αὐτός) 

29 : blessing of water and oil. 
(Ματθίας) 

80 = 20 first fruits and tithes. 
(ὁ αὐτός) (ὁ αὐτὸς Σίμων ὁ Καν.) 

81 -- 21 ‘de reliquiis’ (eulogiae). 
(ὁ αὐτός) (ὁ αὐτός) 

= 22 on ecclesiastical canons. 

(Παῦλος) (Παῦλος) 

33 am 29. ᾿ rest for servants. 


(Παῦλος καὶ Πέτρος) 
84 


(Παῦλος καὶ Πέτρος) 
24 


on prayers. 


(no name) (no name) 
35 evening service. 
(Ἰάκωβος ἀδελφὸς τοῦ Χριστοῦ) 
36-37 ae the same. 
38-39 τ ms morning service. 
40 blessing of first fruits. 
41 ca prayer for departed. 
42-43 τῷ 25 memorials for departed. 
44 ΞΞ 26 memorial suppers. 
45 2 27 on persecution. 
46 = 28 ecclesiastical orders. 
(κοινῇ πάντες) (κοινῇ πάντες) 
47 ae a = Apostolic Canons. 
48 aa ἘΠ ... Conclusion. 


II. In the second table I give references to the sections, pages and lines 
of Funk’s edition for every item in Ep. and the corresponding items in A. C. 
viii. Beneath each reference I place in brackets the number of lines (for 
lengthy passages) or words (for shorter pieces) occupied by each of the 
corresponding items in the two documents. I neglect the general title to 
A. C, viii and those to the five parts into which Ep. is divided. A number 
of short sub-titles (or indications of contents) to the various sections of Ep. 
are printed by Funk as headings above the text, while similar sub-titles 
which often occur in A. C. viii are printed by him currently with the rest of 
the text. Where a sub-title in Ep. has something corresponding in A. C. 
I count it in with the text (asin A.C.); where there is nothing corresponding 
in A. C. I neglect the sub-title of Ep. 

The purpose of this table is to illustrate in a summary way what is said 
on p. 7 above, viz. that Ep. is not really an ‘epitome,’ or abbreviated 
redaction, of A. C. viii, but a series of excerpts, in which the passages 
extracted are kept almost exactly in their original form and extent. The 


4 


172 THE SO-CALLED EGYPTIAN CHURCH ORDER 


only passage excerpted from A. C. viii which has been shortened by the 
‘ Epitomist’ is the ordination prayer for a presbyter (on which see pp. 50 ff.). 
The bishop’s ordination prayer and the passage on the reader have been 
shewn to present quite different phenomena from the rest of Ep., and to 
have been drawn, not from A. C. viii, but directly from Eg. C. O. 

As regards A. C., only the alternate pages (those with even numbers) 
are to be counted, since those with odd numbers contain Funk’s Latin 
translation. 


Ep. 


1-2 
p. 72 1. 5-p. 77 1. 12 
(172 lines) 


4. C, viii 


1-2 
Ῥ. 460 1. 4-p. 470 1. 10 
(173 lines) 


3 = 4 
p. 77 1. 15-p. 78 1. 21 p- 470 1. 23-p. 472 1. 27 
(29 lines) (29 lines) 
4 >< oi 
p. 78 1. 23-p. 79 1. 17 p. 474 l. 1-p. 476 1. 16 
(23 lines)? (41 lines)! 
5 = 16? 
p. 79 ll. 18-22 p. 520 1. 31-p. 522 1. 4 
(34 words) (84 words) 
6 = > 16° 
p. 79 1. 24-p. 80 1. 10 p. 522 ll. 4-25 
(15 lines) ? (21 lines)? 
7 = 17 
p. 80 ll. 11-14 p. 522 ll. 26-29 
(25 words) (26 words) 
8 = 18 
p- 80 ll. 16-28 Ρ. 522 1. 29-p. 524 1. 10 
(111 words) (106 words) 
9 = 19 
p. 81 ll. 1-5 p. 524 ll. 11-13 
(26 words) (22 words) 
10 = 20 
p. 81 ll. 7-18 Ρ. 524 ll. 13-24 
(114 words) (112 words) . 
11 21-9 
p. 81 ll. 19-21 p. 524 1. 25-p. 526 1. 1 
(18 words) (20 words) 
12 = ΡΞ 
Ῥ. 811. 23-p. 82 1. 2 p. 526 ll. 1-8 
(78 words) (77 words) 
13 >< 22 
p. 82 ll. 3-5 p. 526 ll. 9-22 
(12 words)* (134 lines)?® 


1 This is the bishop’s ordination prayer. 
2 Presbyter’s ordination prayer, shortened in Ep. 
9. This is the passage on the reader. 


Ep. 


14 
p. 82 ll. 6-14 
(70 words) 


15 
p. 82 ll. 15-19 
(31 words) 


16 
p. 82 ll. 20-28 
(68 words) 


17 
p. 83 ll. 1-7 
(50 words) 


18. 
p- 88 ll. 10-16 
(56 words) 


19 


p. 83 1. 17-p. 84 1. 


(21 lines) 


20 
p. 84 ll. 11-17 
(54 words) 


21 
p. 84 ll. 18-25 
(69 words) 


22 


p. 85 1. 3-p. 87 1. 


(53 lines) 
23 


p. 87 1. 17-p. 88 1. 


(22 lines) 
24 


p. 881. 20-p. 89 1. 


(26 lines) 


25 
p. 90 ll. 2-12 
(11 lines) 


26 


p. 90 1. 14-p. 91 1. 


(19 lines) 


27 
p. 91 11. 14-20 
(54 words) 


28 


p. 92 1. 3-p. 96 1. 


(100 lines) 


10 


14 


18 


20 


12 


9 


APPENDIX A 


A. C. viii 


23 
p. 526 1. 23-p. 528 1. 4 
(78 words) 


24 
p. 528 ll. 5-7 
(27 words) 


25 
p. 528 ll. 8-15 
(65 words) 


26 
p. 528 ll. 16-22 
(50 words) 


27 
p- 530 ll. 1-8 
(58 words) 
28 
Ρ. 530 1]. 9-30 
(21 lines) 


30 
p. 532 1]. 15-21 
(53 words) 


31 
p. 582 1. 22-p. 534 1. 8 
(67 words) 


32 
p. 534 1. 4-p. 538 1. 9 
(53 lines) 


33 
p. 538 1. 10-p. 540 1. 12 
(22 lines) 
34 
p. 540 1. 138-p. 542 1. 15 
(26 lines) 
42. 43 
p. 552 1. 19-p. 554 1. 8 
(11 lines) 
44. 


p. 554 1. 9-p. 556 1. 3 
(19 lines) 


45 
p- 556 1]. 4-10 
(54 words) 


46 
p. 556 1. 11-p. 562 1. 27 
(101 lines) 
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A Teat of Eg. C. 0. 


Following a suggestion of the Editor of Texts and Studies, 1 append 
here a continuous text of the whole of Eg.C.O. For this Hauler’s 
Latin fragments are printed in their entirety, but without his annota- 
tions. Their very considerable lacunae are filled up from Mr Horner’s 
translation of the Ethiopic, the most complete of the other versions. 
Beyond adding a few notes, where this seemed desirable, and substi- 
tuting a certain number of readings from Mr Horner’s collations for 
those in his text, I have attempted nothing in the way of editing!. 
I keep Hauler’s punctuation of the Latin almost unchanged, though in 
places it might be improved upon. 

This qualecumque subsidium is intended only to help the reader to 
follow more easily and conveniently the discussions in the body of the 
volume, by enabling him to locate in their contexts the passages dealt 
with. It should be evident that such a text as is here presented 
cannot dispense the reader from consulting, for the purpose of any 
serious study of these Church Orders, the editions from which it is 
taken. Much of the Ethiopic, for instance, and the whole of the Coptic 
and Arabic versions are unrepresented ; yet for any adequate under- 
standing of the text the whole of the Ethiopic and the Coptic, 
at the least, must constantly be kept in view, especially where the 
Latin is wanting. 

The arabic numerals in the margin refer, when placed opposite 
the Latin, to the pages of Hauler’s edition ; when they stand opposite 
the English, they refer to the pages of Mr Horner’s Statutes of the 
Apostles. The roman numerals inserted in square brackets in the 
Latin portions are those attached by Hauler to the pages of the Ms 
which contain the fragments published by him. According to Hauler 
the Ms has a number of blank, or nearly blank, spaces which once 
contained short sectional headings in red ink. Wherever a space of 
this kind is indicated in his edition I place an asterisk (*) before the 
words following the space. 


1 Such substitutions have been made only where the weight of the 
manuscript authority and the intrinsic character of the readings thereby 
supported seemed decisive. 


p. 101 


p. 103 


p. 105 
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[uxvi] *Ea quidem quae uerba fuerunt digne posuimus de 
donationibus, quanta quidem Deus a principio secundum propriam 
uoluntatem praestitit hominibus offerens sibi eam imaginem, quae 
[Lxvi1] aberrauerat. Nunc autem ex caritate, quam in omnes sanctos 
habuit, producti ad uerticem traditionis, quae catecizat, ad ecclesias 
perreximus, ut hii, qui bene ducti sunt, eam, quae permansit usque 
nunc, traditionem exponentibus nobis custodiant et agnoscentes fir- 
miores maneant, propter | eum qui nuper inuentus est per igno- 
rantiam lapsus uel error, et hos qui ignorant, praestante sancto 
spiritu perfectam gratiam eis qui recte credunt, ut cognoscant, quo- 
modo oportet tradi et custodiri omnia eos, qui ecclesiae praesunt. 

*Episcopus ordinetur electus ab omni populo; quique cum nomi- 
natus fuerit et placuerit omnibus, conueniet populum una cum 
praesbyterio et his qui praesentes fuerint episcopi, die dominica. 
Consentientibus omnibus inponant super eum manus et praesbyterium 
adstet quiescens. Omnes autem silentium habeant orantes in corde 
propter descensionem spiritus ; ex quibus unus de praesentibus episcopis 
ab oranibus rogatus, inponens manum ei qui ordinatur episcopus, oret 
ita dicens : 

‘Deus et pater domini nostri Iesu Christi, pater misericordiarum et 
Deus totius consolationis, qui in excelsis habitas et humilia respicis, qui 
cognoscis omnia antequam nascantur, tu, qui dedisti terminos in 
ecclesia per uerbum gratiae tuae, praedestinans ex principio genus 
iustorum Abraham, principes | et sacerdotes constituens et sanctum 
tuum sine ministerio non derelinquens, ex initio saeculi bene tibi 
placuit in his, quos ele-[LXx1x]gisti, pr(a)edicari!: nunc effunde eam 
uirtutem, quae a te est, principalis spiritus, quem dedisti dilecto filio tuo 
lesu Christo, quod donauit sanctis apostolis, qui constituerunt ecclesiam 
per singula loca, sanctificationem tuam, in gloriam et laudem inde- 
ficientem nomini tuo. Da, cordis cognitor pater, super hunc seruum 
tuum, quem elegisti ad episcopatum, pascere gregem sanctam tuam et 
primatum sacerdotii tibi exhibere, sine repraehensione seruientem 
noctu et die, incessanter repropitiari uultum tuum et offerre dona 
sanctae) ecclesiae tuae, spiritu? primatus sacerdotii habere potestatem 
dimittere peccata secundum mandatum tuum, dare sortes secundum 
praeceptum tuum, soluere etiam omnem colligationem secundum 


1 The ms has ‘elegisti dari.’ Probably read ‘laudari.’ The Ethiopic 
has ‘to be glorified.’ 
2 The ms has ‘ spm.’ 
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potestatem, quam dedisti apostolis, placere autem tibi in mansue- 
tudine et mundo corde, offerentem tibi odorem suauitatis per puerum 
tuum Iesum Christum, per quem tibi gloria et potentia et honor, 

p- 106 patri et filio cum. spiritu sancto, | et nunc et in saecula saeculorum. 
Amen.’ 

Qui cumque factus fuerit episcopus, omnes os offerant pacis, salu- 
tantes eum, quia dignus effectus est. Illi uero offerant diacones 
oblationem, quique inponens manus in eam cum omni praesbyterio 
dicat gratia[n]s agens: ‘Dominus uobiscum’; et omnes dicant : 
‘Et cum spiritu tuo.’ ‘Sursum corda.’ ‘Habemus ad dominum.’ 
‘Gratias agamus domino.’ ‘Dignum et iustum est.’ Et sic iam pro- 
sequatur : 

‘Gratias tibi referimus, Deus, per dilectum puerum tuum Iesum 
Christum, quem [Lxx] in ultimis temporibus misisti nobis saluatorem 
et redemptorem et angelum uoluntatis tuae ; qui est uerbum tuum 
inseparabilem (816), per quem omnia fecisti et bene placitum tibi fuit ; 
misisti de caelo in matricem uirginis, quique in utero habitus incar- 
natus est et filius tibi ostensus est ex spiritu sancto et uirgine natus ; 
qui uoluntatem tuam conplens et populum sanctum tibi adquirens 
extendit manus, cum pateretur, ut a passione liberaret eos qui in te 
crediderunt ; qui cumque traderetur uoluntariae passioni, ut mortem 

p. 107 soluat et uincula diaboli dirumpat et infernum | calcet et iustos 
inluminet et terminum figat et resurrectionem manifestet, accipiens 
panem gratias tibi agens dixit : Accipite, manducate: hoc est corpus 
meum, quod pro uobis confringetur. Similiter et calicem dicens : 
Hic est sanguis meus, qui pro uobis effunditur ; quando hoc facitis, 
meam commemorationem facitis. Memores igitur mortis et resurrec- 
tionis eius offerimus tibi panem et calicem gratias tibi agentes, quia 
nos dignos habuisti adstare coram te et tibi ministrare. Et petimus, 
ut mittas spiritum tuum sanctum in oblationem sanctae ecclesiae ; in 
unum congregans des omnibus, qui percipiunt, sanctis in repletionem 
spiritus sancti ad confirmationem fidei in ueritate, ut te laudemus et 
glorificemus per puerum tuum lesum Christum, per quem tibi 
gloria et honor, patri et filio cum sancto spiritu, in sancta ecclesia 
tua et nunc et in saecula saeculorum. [Lxx1] Amen.’ 

p.108  *Si quis oleum offert, secundum panis oblationem et | uini et non 
ad sermonem dicat, sed simili uirtute gratias referat dicens : ‘Ut oleam 
hoc sanctificans das, Deus, sanitatem utentibus et percipientibus, unde 
uncxisti reges, sacerdotes et profetas, sic et omnibus gustantibus con- 
fortationem et sanitatem utentibus illud praebeat.’ 

*Similiter, si quis caseum et oliuas offeret, ita dicat: ‘ Sanctifica 
lac hoc, quod quoagulatum est, et nos conquaglans tuae caritati. Fac 
a tua dulcitudine non recedere fructum etiam πὸ oliuae, qui est 
exemplum tuae pinguidinis, quam de ligno fluisti in uitam eis, qui 
sperant in te.’ In omni uero benedictione dicatur: ‘Tibi gloria, patri 


p. 141 
(1. 21 
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et filio cum sancto spiritu, in sancta ecclesia et nunc et semper et in 
omnia saecula saeculorum. (Amen).’! 

[Stat. 22.] And the people shall say: ‘As it was, is and shall be to 
generation of generation and to age of age. Amen.’ 

And the bishop shall say: ‘And again we beseech thee, Almighty 
God, the Father of the Lord and our Saviour Jesus Christ, to grant us 
to receive with blessing this holy Mystery ; and that he may not 
condemn any of us, but cause worthiness in all them who take the 
reception of the holy Mystery, the Body and the Blood of Christ, 


p- 142 Almighty Lord, our God.’ | 


The deacon shall say: ‘Pray ye.’ [And the bishop shall say]: 
‘God, almighty, grant to us the reception of thy holy Mystery 
as our strengthening; nor condemn any amongst us, but bless all 
through Christ, through whom to thee with him and with the Holy 
Spirit be glory and might now and always and for ever and ever. 
Amen.’ 

The deacon shall say: ‘As ye stand, bow down your heads.’ 

[The bishop shall say]: ‘ Eternal God, knower of that which is 
secret, to thee thy people bowed down their heads, and to thee they 
bent the hardness of heart and flesh ; look from thy worthy dwelling- 
place, bless them both men and women, incline thine ear to them and 
hear their prayer, and strengthen (them) with the might of thy right 
hand, and protect (them) from evil sickness, be their guardian for both 
body and soul, increase to them and to us also thy faith and thy fear, 
through thine only Son, through whom to thee with him and with the 
Holy Spirit be glory and might now and always and for ever and ever. 
Amen.’ 

And the deacon shall say : ‘Let us attend.’ 

And the bishop: ‘ Holiness to holy ones.’ 

And the people shall say: ‘One holy Father, one holy Son, one is 
the Holy Spirit.’ 

The bishop shall say: ‘The Lord (be) with you all.’ 

And the people shall say: ‘With thy spirit.’ 

And then they shall lift up glory ; and the people shall come in 


1 The Ethiopie omits this section on cheese, etc., and after the section 
on the oil proceeds with the eucharistic service, adding the following prayers, 
which the Latin omits. There is perhaps nothing in the body of these 
additional prayers that might not have come from the age of Hippolytus; 
but they appear to differ in style and spirit from those which precede, and 
they have no traceable impression of the language and ideas of Hippolytus. 
Moreover the doxologies are of a later cast than that at the end of the great 
eucharistic prayer; and the dialogues between the prayers are, there is every 
reason to believe, later interpolations. The whole of this section in the 
Ethiopic and absent from the Latin is almost certainly no part of the work 
of Hippolytus, 


Cc, 12 
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for the salvation of their souls, in order that their sin may be re- 
mitted. 

The prayer after that they have communicated ; ‘God, Almighty, 
the Father of the Lord and our Saviour Jesus Christ, we give thee 

p. 143 thanks, because thou hast. imparted | to us the reception of thy holy 
Mystery : let it not be for guilt or condemnation, but for the renewal 
of soul and body and spirit through,’ etc." 

And the people shall say : ‘Amen,’ 

And the presbyter shall say : ‘The Lord be with you all.’ 

Laying on of hand after they have received: ‘Eternal God, 
almighty, the Father of the Lord and our Saviour Jesus Christ, bless 
thy servants and thy handmaids, protect and help and prosper (them) 
by the power of thine angel. Keep and confirm in them thy fear by 
thy greatness ; provide that they shall both think what is thine and 
believe what is thine and will what is thine; grant to them peace 
without sin and anger through,’ ete. 

And the people shall say : ‘ Amen,’ 

And the bishop shall say : ‘The Lord (be) with you all’. 

And the people shall say : ‘ With thy spirit.’ 

And the deacon shall say : ‘Go forth in peace.’ 

And after (that) the Keddiasé is finished. 


p.108 *Cum autem praesbyter ordinatur, inponat manum super caput 
(cont.) eius episcopus contingentibus etiam praesbyteris et dicat secundum 
ea, quae praedicta sunt, sicut praediximus super episcopum, orans et 
dicens : 
‘Deus et pater domini nostri Iesu Christi, respice super seruum 
tuum istum et inpartire spiritum gratiae et consilii, praesbyteris? ut 
p. 109 adiuuet et gu-lbernet plebem tuam in corde mundo, sicuti respexisti 
super populum electionis tuae et praecepisti Moysi, ut elegeret praes- 
byteros, quos replesti de spiritu tuo, quod donasti famulo tuo ; et nunc, 
domine, praesta indeficienter conseruari in nobis spiritum gratiae 
tuae et dignos effice, [Lxx11] ut credentes tibi ministremus in simpli- 
citate cordis laudantes te, per puerum tuum Christum lesum, per quem 
tibi gloria et uirtus, patri et filio cum spiritu sancto, in sancta ecclesia 
et nunc et in saecula saeculorum. Amen.’ 
*Diaconus uero, cum ordinatur, eligatur secundum ea, quae prae- 
dicta sunt, similiter inponens manus episcopus solus, sicuti et prae- 
cipimus’, In diacono ordinando solus episcopus inponat manus 


1 εἰς Through, ete.’? means ‘‘ through thine only Son, through whom to 
thee with him and with the Holy Spirit be glory and might, now and always 
and for ever and ever. Amen.’’’ (Horner). 

2 Read (?)‘praesbyterii,’ with the Eth. (mss b, e) and Test., and punctuate 
‘consilii praesbyterii, ut.’ 

3 So the ms. 
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propterea, quia non in sacerdotio ordinatur, sed in ministerio epis- 
copi, ut faciat ea, quae ab ipso iubentur; non est enim particeps 
consilii in clero, sed curas agens et indicans episcopo, quae oportet ; 
. nen accipiens communem praesbyteri! spiritum eum, cuius participes 
praesbyteri sunt, sed id, quod sub potestate episcopi est creditum. 
p. 110 Qua de re episcopus solus diaconum faciat, super praesbyterum | autem 
etiam praesbyteri superinponant manus propter communem et similem 
cleri spiritum. Praesbyter enim huius solius habet potestatem, ut 
accipiat ; dare autem non habet potestatem. Quapropter clerum non 
ordinat; super praesbyteri uero ordinatione consignat episcopo ordi- 
| nante. Super diaconum autem ita dicat : 
| ‘Deus, qui omnia creasti et uerbo perordinasti, pater domini nostri 
Tesu Christi, quem misisti ministrare tuam uoluntatem et manifestare 
nobis tuum desiderium, da spiritum sanctum gratiae et sollicitudinis et 
industriae in hune seruum tuum, quem elegisti ministrare ecclesiae 
tuae et offerre? 
p. 145 in thy holy of holies that which is offered to thee by thine or- 
(1. 19) dained Chief Priests to the glory of thy name; thus without blame 
in pure life having served the degrees of ordination he may obtain the 
exalted® and thy honour‘, and glorify thee, through thy Son Jesus 
Christ our Lord, through whom to thee with him‘ (be) glory and power 
and praise with the Holy Spirit now,’ ete. 
Stat. 25. Concerning those who confessed and were condemned for 
Ρ. 146 the name of Christ. If | the confessor has been in the place of punish- 
ment, in chains for the name of Christ, they shall not lay hand on him 
for a ministering, for that is the work of a deacon: but (as for) that of 
the presbyterate, though he hath the honour of the presbyterate by 
that which he confessed, (yet) the bishop shall ordain him, having laid 
his hand upon him. And if the confessor was one who came not 
before the judges, and if he was not punished with chains, nor was 
shut up in prison, nor suffered any affliction, but withal was only 
derided for the name of his Lord, and was condemned to the least 
punishment, yet he professed all the work of the priesthood which is 
meet for him, they shall lay hand on him and make him a deacon. 
And the bishop shall give thanks as we have already said. And it 


1 Read ‘ praesbyterii’ (?). 

2 Here the Latin breaks off; the missing matter is supplied from the 
Ethiopic. 

3 Horner’s text adds ‘ priesthood,’ but the ms evidence is against this. 

4 One ms (c) reads ‘in thy counsel’ for ‘and thy honour’; another (b) 
omits ‘and thy honour.’ Test., which is fairly close to Eth. here, seems to 
give the true sense: ‘so that ministering without blame...he may be counted 
worthy of this great and exalted office by thy good will, praising thee con- 
tinually through,’ etc. 

> Two mss (b, v) omit ‘ with him.’ 
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is (not)! necessary that we should mention the things which we have 
already said, that he should recite clearly and carefully, according as it 
is possible? for each to pray. And if there was one who could pray 
with devotion or use (make) a grand and elevated prayer, it is well®; 
and if he prayed and speaks praise with moderation [i.e.? moderately, 
sufficiently], no one shall prevent him from praying, who is true in 
right (faith)*. 

Stat. 26. Concerning the ordination of Widows. If a widow is 
ordained she shall not be sealed, but be made by the name. And if 
it was one whose husband died a long time, she shall be ordained. And 
if it was one whose husband had lately died, she shall not be trusted. | 

p. 147 But even if she is aged, she shall be tried many days, because lust will 
contend with those who are ordained to a place’. And the widow shall 
be ordained by word only, and she shall (then) be joined to the rest of 
the widows; and they shall not lay hand upon her, because she does 
not offer the sacrifice, nor has she a (sacred) ministry. For the sealing 
is for the priests because of their ministry, but (the duty) of widows is 
about prayer, which is the duty of all. 

Stat. 27. Concerning the Reader and the Virgins and the Sub- 
deacons, and concerning the grace of healing. To the reader who is 
ordained the bishop shall deliver the Scripture, and shall not lay hand 
upon him. As for the virgin also, he shall not lay hand on a virgin; 
but it is with her heart alone that she became a virgin. As for the 
subdeacons, he shall not lay hand upon a subdeacon, but he shall make 
(mention) over them of the name that they may minister to the deacons. 
As for the grace of healing, if some one says, ‘I have acquired the grace 
of healing and prophecy,’ they shall not lay hand upon him until his 
deed make evident that he is trustworthy. 

Stat. 28. Concerning new persons who wish to be baptised, and 
concerning the occupations which they ought to leave off. New persons 
who are to be baptised® in order that they may hear the word, shall be 

p. 148 brought to the teachers before all the people come in ; and they | shall 
ask them for what reason they sought the Faith. And they who brought 


1 So the Coptic (οὐ πάντως) : see on this p. 65 above. 
2 So one ms (v) and Copt. (‘according to the ability of each one’); text 


‘ proper.’ 

3 So one ms (c) and Copt. (‘then it is good’); text, without sense, ‘and 
he himself being good.’ 

4 On the whole of this paragraph see pp. 65 ff.; it is evidently very corrupt 
in Eth. 


5 See on this p. 67 above. The Coptic has the right sense: ‘ For often 
the passions even grow old with him who gives place for them in himself.’ 

6 Copt. ‘who shall be brought in to the new faith.’ There is no question 
of baptism in these sections, which deal with conditions for the catechumenate 
only. 
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them shall be witness as to whether they are able to hear (the word). 
And they shall examine them concerning their life, as to what they are ; 
if they have a wife; or, if he was a slave, if his master allowed him to. 
hear; and if his master was not witness for him, he shall go away: and 
if his master was an idolater, and they know not if there was permission 
of his master}, that there be not scandal. And if he was a man who 
had a wife, or a woman who had a husband, they shall know if the man 
lives with his wife, and the wife with her husband. And if it was a man 
who did not live with a wife, he shall be instructed not to be a fornicator, 
but to marry according to law or to remain so. And if it was a man 
who had a devil, then he shall not hear the word of instruction. 

Concerning the occupations of those whom they bring to exhorta- 
tion’. If there was a pander, he shall be rejected. And if there was 
one who makes an image or a picture, they shall teach him that he 
should not make an image; and if he will not give up he shall be 
rejected. And if it was one who caused to go to the Circus, let him 
leave off or be rejected. And if it was one who teaches children the 
work of this world, then it is good if he leave off; yet if there is no 
other occupation by which he may live, he shall be excused. And let 
him who causes to go to idolatrous sacrifices leave off or be rejected. 
And if there was one who hunts or teaches hunting, or who teaches 

p. 149 fighting, or war, or | a driver of horses, let him leave off or be rejected. 
And if it was a priest of the gods, let him leave off or be rejected. 
A soldier of the prince they shall not receive; if he was condemned 
to kill, he shall not do (it); and if he does not leave off he shall be 
rejected. 

Stat. 29. Concerning other persons. Either he who is a soldier 
among the believers, or a star-gazer or magician and the like’, and 
a magistrate with the sword or a chief of prefects, and he who is clad 
in red‘, let him leave off or be rejected. And ἃ catechumen or believer, 
if they wish to be a soldier, shall be rejected, because it is far from God. 
An adulteress, or a man without pity, or a man who does that which is 
not proper to be mentioned, shall be rejected, because they are alien 


1 ‘and they...his master’: so three mss (b, d, 6); but there are variants 
which shew that the reading is precarious. 

2 The reading is doubtful. 

3 ‘Hither...the like’: the Coptic omits this; and in the Eth. it anticipates 
what is said just after. 

4 So Copt.: ‘who is clad in purple.’ C. H. has a curious perversion of 
this (can. xiii § 73): ‘Omnis autem homo qui ad gradum praefecturae vel 
praecedentiae vel potestatis elevatus, ornamento iustitiae quod est secundum 
evangelium non induitur, hic a grege segregetur, neve episcopus coram illo 
oret.’ Riedel renders ‘ornamento iustitiae’ by ‘ unarmedness’ (‘ Waffen- 
losigkeit’). Here C. H. contemplates the case of Christian prefects, or the 
like, an idea foreign to the context. 
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and unclean, and it is not fitting to bring them to be ranked in the 
congregation of the Faithful. A star-gazer and a diviner by the sun, or 
soothsayer, or interpreter of dreams, or seducer of the people, or who 
sells clothes for forearms!, or a maker of potions, let him leave off or be 
rejected. : 

Stat. 30. Concerning Concubines. If there is anything which we 
have omitted, decide as is proper. The concubine of a man, if she 
was a servant, and if she has brought up her children, and if she did 
not come near another man beside him, they shall receive her, but if 
there was another man, she shall be rejected. And a man who has a 

p- 150 concubine, | let him desist or marry according to law; and if he is not 
willing, let him be rejected. And if there is aught that we have 
omitted, decide as is proper, because we all have the Spirit of God. 

Stat. 31. Concerning the time during which they shall hear 
instruction after (they have left off their) occupations. The catechu- 
mens shall remain three years hearing the word of instruction: yet if 
he was a good scholar and one who knows good conduct, no length of 
time need be required of him, but the conduct alone shall decide for 
him. 

Stat. 32. Concerning the prayer of him who hears instruction, and 
his kiss. When the teacher has finished the admonition the catechu- 
mens shall pray alone, apart from the believers. And the women shall 
stand in (one) place in the church; and the women believers shall pray 
alone and the women catechumens. And if the prayer is finished, the 
catechumens shall not kiss with the believers, because their kiss is not 
yet pure. And the believers shall kiss one another; man shall kiss man 
and woman shall kiss woman, and males shall not kiss females. And 
all the women shall have their heads veiled with a pallium or with a 
mantle, and not with sindon only, because this is not what is allowed 
to them®. 

Stat. 33. Concerning the laying hand upon the catechumen. And 
after the prayer, when the teacher has laid his hand upon the catechu- 
men he shall pray, and dismiss them. And if it was one belonging to 

p. 151 the | church who teaches, or a layman, he shall do likewise. And if a 
catechumen was arrested for the name of our Lord Jesus Christ, he 
shall not be doubtful about the testimony (which he gives); because if 
they overpower and injure and kill him before he receives baptism for 
the forgiveness of his sin, he shall be justified ; because he was baptised 
in his own blood. 

Stat. 34. Concerning him who is baptised. When one has been 
chosen or who is ready for baptism, they shall examine their life; if 


1 Two mss (a, b) read ‘for lascivious ornament.’ 
2 This clause is out of place, coming again at the end of the paragraph. 
9. The Coptic has: ‘for this is not a veil’ (κάλυμμα). 
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they lived in the fear of God before they are baptised, if they honoured 
the widow, or if they visited the sick, or if they did all good, and if 
there is witness in their favour from those who bring them; and if they 
have done thus they shall hear the Gospel from the time that they were 
set apart, and! they shall lay hand upon them every day and instruct 
them’. And when the day draws near on which they shall be 
baptised, the bishop binds every one of them by οὐ, that he may 
know if they are pure. And if one was found that was not pure, 
they shall put him aside by himself; for he has not hearkened to 
the word of instruction with faith ; because it is not proper to baptise 
(Zit. do to) an utter alien[?]*, And they shall instruct those who shall 
be baptised that they should wash and be exorcised on the fifth day of 
the week; and if there was a menstruous woman among them, she shall 
be put aside, that she may be baptised on another day. And those 
who desire to be baptised shall fast on Friday, and the bishop shall | 

p. 152 assemble all those who shall be baptised on the sabbath into one place, 
and shall command all of them (to make) prayer and prostration® ; and 
when he has laid his hand upon them, let him exorcise every unclean 
spirit that he may flee away from them and not enter into them again. 
And when he has finished his exorcising, he shall breathe upon them, 
and they shall read to them and exhort them. And they who shall be 
baptised shall not bring with them any ornament of gold, nor ring nor 
gem of any kind; but every one of them shall give thanks®, and it is 
fitting for them whom it beseems to bring their oblations also at the 
time. 

Stat. 35. Concerning the order of Baptism, and the profession of 
the Faith, and the confession of sin at baptism, and the Oblation ; and 
concerning the milk and honey. At the time of cock-crow they shall 
first pray over the water’. And it shall be either such as flows into 
the tank’ of baptism or is caused to flow down upon it® And it shall 

1 The Coptic takes ‘from the time...apart’ with what follows, omitting 
the ‘and.’ This seems preferable. 

2 Coptic ‘in exorcising them.’ 3. Copt. ‘let the bishop exorcise them.’ 

4 Copt.: ‘for it is never possible for the alien to be concealed.’ 

ὅ Cf. Tertullian de Bapt. c. 20: ‘Ingressuros baptismum orationibus 
crebris, ieiuniis et geniculationibus et pervigiliis orare oportet.’ 

6 The Coptic shews that this is a misunderstanding; it has: ‘ Moreover 
let not those who will be baptised bring any other vessel except only that 
which each one will bring for the Eucharist: for it is right for him who is 
worthy to bring his oblation then.’ 

7 Cf. St Cyprian Hp. txx (Hartel p. 767): ‘oportet vero mundari et 
sanctificari aquam prius a sacerdote.’ 

8 The Coptic has the Greek word κολυμβήθρα. 

9 Copt. and Arab. are similar. C.H.and Test. compared together suggest 
that the oriental versions of Eg. C. O. represent a text that has been 
somewhat glossed. C.H. c. xix (Riedel): ‘At cock-crow let them cause 
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be thus unless there is a scarcity of water; but if there is a scarcity 
they shall carry water to the tank, having drawn (it from a well). And 
they shall put off their garments and be baptised naked. And they 
shall baptise the little children first; and if they can speak for them- 
selves, let them speak. But if they cannot, their parents shall answer 
the word instead of them, or one of their relatives. And afterwards 
they shall baptise the grown-up men. And afterwards all the women 
shall loose their hair; and they shall be forbidden to wear their 
p. 153 ornaments and their gold; and none shall go | down having anything 
alien with them into the water. And whenever they baptise, the 
bishop shall give thanks over the oil which is in a vessel, and it is 
named mystic oil!; and he shall take other oil and exorcise in it, and it 
is named oil that has been exorcised from every unclean spirit. And 
there shall be a deacon who will carry the oil in which (Satan) was 
exorcised, and he shall stand on the left of the presbyter; and another 
deacon shall take the mystic oil, and shall stand on his right. And let 
the presbyter, having taken every one of those who shall be baptised, 
bid them renounce and say: ‘I renounce thee, Satan, and all thine 
angels and all thine unclean work.’ And when he has professed this, 
he shall anoint him with the oil which he made pure from all evil, 
saying: ‘All unclean spirits shall depart from him.’ Thus he shall 
deliver (him) to the bishop, naked, or to the presbyter—to him who 
stands at the water of baptism. Let the deacon go down with him to 
the water, and he shall say and instruct him: ‘I believe in one God 
the Father almighty, and in his only Son Jesus Christ, our Lord and 
Saviour,’ and the Holy Spirit, ‘ giver of life to all creation, the Trinity 
equal in Godhead, one Lord, and one Kingdom and one Faith? and 
one Baptisin, in the holy Church ‘Catholic, and life οὔθ μα]. Amen.’2 


them to go to the water of a clean running (‘ brausenden’ = ζέων ?) stream 
that has been prepared beforehand by the hallowing.’ Test. ii 8: ‘Let them 
be baptized thus, coming to the water : now let that water be pure and flowing.’ 
The use of Eg. C. O. in this chapter of Test. is in other respects clear and 
unmistakable; so that Test. may well give us here the true reading of Eg. 
C. O., or something nearer to it than is preserved in the oriental versions. 
The mention of the baptismal ‘tank’ may be a later addition. 

1 Copt., doubtless correctly, ‘the oil of thanksgiving’ (εὐχαριστία). Cf. 
Cyprian Ep. uxx (Hartel p. 768): ‘ porro autem eucharistia est unde baptizati 
unguntur oleum in altari sanctificatum.’ 

* The words which I have included int 1may safely be regarded as no 
part of the original work. We should probably also omit the comma after 
‘Baptism.’ It is possible that the three oriental versions go back on a text 
which was here defective, and which accidentally omitted the first clause of 
the interrogatory Creed which follows; this I supply conjecturally from 
C. H. xix, which (as also Test.) seems to me to be here based on a sound 
text of Eg. C. Ο. 
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(Tune descendat in aquas, presbyter autem manum suam capiti eius 
imponat eumque interroget his uerbis: ‘Credisne in Deum patrem 
omnipotentem ?’)! And he who shall be baptised shall say again thus : 
‘Yea, I believe.’ 


And thus he shall baptise him (Hauler p. 110 cont.)...[LxxmT] 
and lay his hand upon him, and manum habens in caput eius in- 
upon him who answers for him. positain baptizet semel. Et postea 


dicat: ‘Credis in Christum Iesum, 
filium Dei, qui natus est de spiritu sancto ex Maria uirgine et crucifixus 
sub Pontio Pilato et mortuus est et sepultus et resurrexit die tertia uiuus 
a mortuis? et ascendit in caelis et sedit ad dexteram patris uenturus 
iudicare uiuos et mortuos?’ Et cum ille dixerit: ‘Credo, iterum 
baptizetur. Et iterum dicat: ‘Credis in spiritu sancto et sanctam 
p. 1llecclesiam et carnis resur-jrectionem?’ Dicat ergo, qui baptizatur: 
‘Credo.’ Et sic tertia uice baptizetur. Et postea cum ascenderit, 
ungueatur a praesbytero de illo oleo, quod sanctificatum est, dicente: 
‘ Ungueo te oleo sancto in nomine Iesu Christi. Et ita singuli deter- 
gentes se iam induantur et postea in ecclesia ingrediantur. Episcopus 
uero manum illis inponens inuocet dicens: ‘Domine Deus, qui dignos 
fecisti eos remissionem mereri peccatorum per lauacrum regenerationis 
spiritus sancti, inmitte in eos tuam gratiam, ut tibi seruiant secundum 
uoluntatem tuam; quoniam tibi est gloria, patri et filio cum spiritu 
sancto, in sancta ecclesia et nunc et in saecula saeculorum. Amen.’ 
Postea oleum sanctificatum infunde(n)s de manu et inponens in capite 
dicat: ‘ Ungueo te sancto oleo in domino patre omnipotente et Christo 
Iesu et spiritu sancto. Et consignans in frontem offerat osculum et 
dicat: ‘Dominus tecum.’ Et ille, qui signatus est, dicat: ‘Et cum 
spiritu tuo. Ita singulis faciat. Et postea iam simul cum omni 
populo orent, [LXxIv] non primum orantes cum fidelibus, nisi omnia 
p. 112haec fuerint consecuti. Et cum | orauerint, de ore pacem offerant. 
Et tune iam offeratur oblatio a diaconibus episcopo et gratias agat 
panem quidem in exemplum, quod dicit Gr(a)ecus antitypum, corporis 
Christi; calicem uino mixtum propter antitypum, quod dicit Graecus 
similitudinem, sanguinis, quod effusum est pro omnibus, qui crediderunt 
in eum; lac et melle mixta simul ad plenitudinem promissionis, quae 
ad patres fuit, quam dixit terram fluentem lac et mel, quam et dedit 
carnem suam Christus, per quam sicut paruuli nutriuntur, qui credunt, 


1 Test. (ii 8) has similarly: ‘But when he who is being baptized goeth 
down into the water, let him that baptizeth him say, putting his hands on 
him, thus: ‘‘ Dost thow believe in God the Father Almighty?’ Let him that 
is being baptized say: “1 believe.” Let him immediately baptize him once. 
Let the priest also say,’ etc. C.H. continues: ‘Baptizandus respondet: 
‘‘Ego credo.’? Tum prima vice immergitur aquae, dum (ille) manum capiti 
eius impositam relinquit’ (cf. Eg. C. O. Lat. above). 

2 So Test.: ‘alive from the dead.’ 
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in suauitate uerbi amara cordis dulcia efficiens; aquam uero in obla- 
tionem in indicium lauacri, ut et interior homo, quod est animale, 
similia consequa[n]tur sicut et corpus. De uniuersis uero his rationem 
reddat episcopus eis, qui percipiunt; frangens autem panem singulas 
partes porrigens dicat: ‘Panis caelestis in Christo Iesu.? Qui autem 
accipit, respondeat: ‘Amen.’ Praesbyteri uero si non fuerint suffi- 
cientes, teneant calices et diacones et cum honestate adstent et cum 


p. 113 moderatione: primus, qui | tenet aquam, secundus, qui lac, tertius, qui 


( 


p. 156 


uinum. Et gustent, qui percipient, de singulis ter dicente eo, qui dat: 
‘In Deo Patre omnipotenti.’ Dicat autem, qui accipit: ‘Amen.’ ‘Et 
domino Iesu Christo et spiritu sancto et sancta ecclesia.’ Et dicat: 
‘Amen,’ Ita singulis fiat. Cum uero haec fuerint, festinet unusquisque 
operam bonam facere! 

(to do good works) which please God, going in the right way and 
united to the Church, performing this instruction, and progressing in 
the service of God. This we have taught you to be said openly con- 
cerning baptism and the ordinance of the Oblation; and behold, we 
have finished the instruction which we give you concerning the resur- 
rection of the body, and the rest as it was written®. And if there is 
anything else which is right to be told, then the bishop shall tell it to 
those who are communicated. And they shall accept (it), and none 
shall know it except the believers, but only after they have first 
communicated. This is the holy blessing? which Yuhannes speaks 


p. 157 οὗ, that there was | written upon it a new name (which) no one knows 


except him who receives the blessing. 

And on the sabbath and on the first day of the week the bishop, 
if it be possible, with his own hand himself shall deliver to all the 
people while the deacons break the bread. And the presbyters also 
shall break the delivered bread. And whenever the deacon approaches 


1 Here the Latin breaks off. 

* The Coptic has this allusion to a teaching on the Resurrection thus: 
‘Now we have delivered these things to you in brief concerning the holy 
Baptism and the holy Oblation, since they have already instructed you 
concerning the resurrection of the flesh, and all other things according as it 
is written.’ Comparing the Ethiopic and Coptic of this passage, I am inclined 
to think that we have here a reference to some earlier treatise on the Resur- 
rection. There is nothing in Eg. C. O. itself to satisfy the allusion, nor 
could it well have contained originally anything in the nature of a discussion 
of the Resurrection. It may be recalled that St Jerome (de Viris illustribus, 
c. lxi) mentions amongst other works of Hippolytus which he had seen one 
de Resurrectione, and the statue catalogue mentions a work Περὶ θεοῦ καὶ 
σαρκὸς ἀναστάσεως. 

3. Horner says in a note: ‘Corrupt reading of the unpointed Arabic, which 
really reads ‘‘ticket,’’ referring to Revelation ii 17.’ The Coptic has ‘ white 


stone’ ({ψῆφο:). 
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the presbyter, he shall hold out his robe, and the presbyter himself 
shall take and deliver to the people with his hand. And on other days 
they shall give (it) according to the command of the bishop}. 

Stat. 36. Concerning Widows and Virgins, and at what time the 
bishop should fast. And they shall do as we have often said. The 
widows and virgins shall fast, and pray in the church. And the 
presbyters and the deacons shall fast at any time they will, And like- 
wise shall the people fast. And the bishop ought not to fast, except at 
the time when all the people fast ; because if they bring that which is 
proper to bring into the church, and no (one) can be refused ; and (the 
man) having broken his own bread, he shall taste and eat with the 
other believers who are with him, who shall receive from the hand of 
the bishop a piece of delivered bread before they partake. It is 
Eulogia—everyone shall receive the bread which has been offered. 
For this is bread of blessing, and not the Oblation as of the Body of 
our Lord. 

Stat. 87. Concerning the time at which it is seemly | to eat. 
not proper for the catechumens to eat with the believers. 

Before they taste and drink 
anything whatsoever, it is proper 
for them to take the cup and give 
thanks over it, and (then) drink 


p. 158 It is 


(Hauler p. 113 cont.) [Lxxv] 
qui praesentes estis, et ita aepu- 


and eat, for then they are pure. 
To the catechumens let them give 
the bread of blessing and the 
cup. 

Concerning the impropriety of 
the catechumens sitting down with 


lamini. 

Catecuminis uero panis exor- 
cizatus detur et calicem singuli 
offerant. 

* Catecuminus in cena domi- 
nica non concumbat. Per omnem 


the believers at the table of the 
Lord. 


uero oblationem memor sit qui 

offert? eius, qui illum uocauit ; 

propterea enim depraecatus est, 
ut ingrediatur sub tecto eius. 

* Edentes uero et bibentes cum honestate id agite et non ad ebrie- 

tatem et non ut aliquis inrideat, aut tristetur qui uocat uos in uestra 

p. 114 inquietudine, | sed ut oret, ut dignus efficiatur, ut ingrediantur sancti 

ad eum. ‘Uos enim,’ inquit, ‘estis sal terrae. Si communiter uero 

omnibus oblatum fuerit, quod dicitur Graece apoforetum, accipite ab 


1 This paragraph (‘And on the sabbath...the bishop’) is not found in the 
Coptic or Arabic, and so is peculiar to Eth. But it is clear that the compiler 
of C. H. had it in his copy of Eg. C. O., since can. xxx § 214—xxxi § 216 
presents an unmistakable parallel to it. 

2 This sentence is out of place, and should come after the heading (just 
below) as to the catechumens—‘ Concerning the impropriety,’ etc. 

3 Eth. and Copt. ‘ who eats,’ i.e. ὁ προσφερόμενος, not ὁ προσφέρων (cf. 
Schwartz op. cit. p. 40 n. 1). 
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eo; si autem ut omnes gustent, sufficienter gustate, ut et superet et 
quibuscumque uoluerit, qui uocauit uos, mittat tamquam de reliquiis 
sanctorum et gaudeat in fiducia. Gustantes autem cum silentio per- 
cipiant, qui uocati sunt, non contendentes uerbis, sed qu(a)e hortatus 
fuerit episcopus et, si interrogauerit aliquit, respondeatur illi ; et cum 
dixerit episcopus uerbum, omnis cum modestia laudans eum taceat, 
quandiu iterum interroget. Etiamsi absque episcopo in cena adfuerint 
fideles, praesente presbytero aut diacono similiter honeste percipiant. 
Festinet autem omnis siue a praesbytero siue a diacone accipere bene- 
dictionem [= εὐλογίαν 4] ἀΘ manu. Similiter et catecuminus exorcizatum 
id ipsut accipiat. Si laici fuerint [Lxxv1] in unum, cum moderatione 
agant. Laicus enim benedictionem facere non potes. 

* Unusquisque in nomine domini edat. Hoc enim Deo placet, ut 

p- 115 aemulatores etiam aput gentes | simus, omnes similes et sobrii. 

p.159 Concerning! the gift to the sick. The deacon in time of adversity 

(1. 19) shall give the sealing to the sick with diligence. If there is no presbyter 
to give that which is distributed, as much as ought to be received, (the 
deacon) shall give thanks and shall take count there of them who take 
(it) away, that they minister with care and give the Eulogia. If there 
is any who takes it away, let him bear it to the widows and the sick. 
And? let him who is occupied with the church take (it) away. And if 
he did not take it away, the next day, having added of that which was 
with him, he shall take it away. For it remained with him as bread of 
the poor. 

Concerning*® the bringing in of lamps at the supper of the congre- 
gation. When the evening has come, the bishop being there, the 
deacon shall bring in a lamp, and standing in the midst of the faithful, 
being about to give thanks, the bishop shall first give the salutation, | 

p. 160 saying: ‘The Lord (be) with you.’ And the people also shall say : 
‘With thy spirit.’ ‘Let us give thanks to the Lord.’ And they shall 
say: ‘Right and just, both greatness and exaltation with glory are due 
to him.’ And he shall not say: ‘Lift up your hearts, because that 
shall be said at the Oblation. And he prays thus, saying: ‘ We give 
thee thanks, God, through thy Son Jesus Christ our Lord, because 
thou hast enlightened us by the revealing of the incorruptible light ; 
we having therefore finished the length of a day and having come 


1 The paragraph which follows is peculiar to Eth. It is not merely absent 
in the Latin but (in this position at least) definitely omitted, as also in the 
Coptic and Arabic. But it has parallels in C. H. (can. xxxii 88 159°-163) 
and Test. (ii 11). 

* The words ‘ And let...bread of the poor’ will not be found in Horner’s 
translation p. 159 1. 26. They were accidentally omitted there, and are 
supplied in the Collations (p. 384). 

5. This passage on the evening lamp is again peculiar to the Ethiopic. But 
there are parallels in C. H., Test. and A. C. viii (see above, pp. 112 ff.). 
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to the beginning of the night, and having been satiated with the 
light of the day, which thou hast created for our satisfaction, and 
now since we have not been deficient of the light of the evening by 
thy grace, we sanctify thee and we glorify thee through thy Son 
Jesus Christ our Lord, through whom to thee (be) glory and might 
and honour with the Holy Spirit now, ete. And they shall say : 
‘Amen.’ And having risen up therefore after supper, the children 
having prayed, they shall say the psalms, and the virgins!: and after- 
wards the deacon holding the mingled cup of the Presphora, shall say 
the psalm from that which is written Halé luya, [and] after that the 
presbyter has commanded : ‘ And likewise from those psalms?” And 
afterwards the bishop having offered the cup, as is proper for the cup, 
he shall say the psalm Halé luya; and all of them as he recites the 
psalms shall say Halé luya, which is to say: ‘We praise him who 
is God*: glorified and praised is he who founded all the world 

Ρ- 161 with one word.’ And likewise, the psalm having been | completed, he 
shall give thanks over the cup, and shall give of the fragments to all 
the faithful. And as they are eating their supper, those who are the 
believers shall take a little bread from the hand of the bishop before 
they partake of their own bread, for it is eulogia and not eucharist as 
the Body of our Lord‘, 

p-115 *Uiduas, si quando quis uult, ut aepulentur, iam maturas aetate 

(cont.) dimittat eas ante uesperam. Si autem non potest propter clerum, 
quem sortitus est, escas et uinum dans eis dimittat illas et aput 
semet ipsas, quomodo illis placet, de re sumescant. 


1 Most of the mss (Ὁ, c, ἃ, 6, v) have this curious order; but one of them 
(b) has ‘of the virgins.’ Is the word ‘virgins’ a corruption of something 
else? Test. has here: ‘And let the little boys say spiritual psalms and hymns 
of praise by the light of the lamp’ (ii 11). 

? There seems to be some confusion here. 

3 A couple of mss (a, d) add ‘most high.’ 

4 After this Eth. repeats a passage which has already occurred in a 
position corresponding to that of Lat., Copt. and Arab. It is as follows: 
‘[And when the bishop speaks let every one be silent. And if the bishop is 
not present they shall receive the bread of blessing from the presbyter or 
from the deacon ;] and when the bishop speaks let all be silent, nor shall 
one answer another, for the bishop shall ask them, And if the bishop is not 
(there), but only the faithful, at the meal, they shall take the Eulogia from 
the hand of the presbyter, and if the presbyter is not there, they shall take 
from the hand of the deacon; and the catechumens also shall take the bread, 
a mystic portion. And if there are laymen only they shall eat quietly: and 
for the laymen it is not proper that they should make the Eulogia’ (for this 
in the Latin see Hauler p. 114; and for the other text of Eth., Horner 
p. 158 (fin.) to p. 159 1.11). There is considerable difference in the text 
of the two pieces in Eth. 
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*Fructus natos primum quam incipiant eos omnes festinent 
offerre episcopo; qui autem offerit, benedicat et nominet eum, qui 
optulit, dicens : ‘Gratias tibi agimus, Deus, et offerimus tibi primitiuas 
fructuum, quos dedisti nobis ad percipiendum, per uerbum tuum 
enutriens ea, iubens terrae omnes fructus adferre ad laetitiam et nu- 
trimentum hominum et omnibus animalibus. Super his omnibus 
laudamus te, Deus, et in omnibus, quibus nos iuuasti, adornans nobis 
omnem creaturam uariis fructibus per puerum tuum Iesum Christum, 
dominum nostrum, per quem tibi gloria in saecula saeculorum. Amen.’ 

* Benedicuntur quidem fructus, id est uua, ficus, mala grania, 

p. 116 oliua, pyrus, malum, sycaminum, Persicum, cera-|seum, amygdalum, 
Damascena, non pepon, non melopepon, non cucumeres, non cepa, non 
aleus nec aliut de aliis oleribus. Sed et aliquotiens et flores offeruntur. 
[Lxxvir] * Offeratur ergo rosa et lilium, et alia uero non. In omnibus 
autem, quae percipiuntur, sancto Deo gratias agant in gloriam eius 
percipientes. 

* Nemo in Pascha, antequam oblatio fiat}, percipiat. Nam qui ita 
agit, non illi inputatur ieiunium. Si quis autem in utero habet et 
aegrotat, et non potest duas dies ieiunari, in sabbato ieiunet propter 
necessitatem, contenens panem et aquam. Si quis uero in nauigio uel 
in aliqua necessitate constitutus ignorauit diem, hic cum didicerit hoc, 
post quinquagesimam reddat ieiunium. Typus enim transiit, qua- 
propter secundo mense cessauit, et debet quis facere ieiunium, cum 
ueritatem didicerit. 

* Diaconus uero unusquisque cum subdiaconibus ad episcopum 
obseruent ; suggeretur etiam illi, qui infirmantur, ut, si placuerit 
episcopo, uisitet eos. Ualde enim oblectatur infirmus, cum memor 

p- 117 eius fuerit prin-|ceps sacerdotum. 

* Fideles uero mox, cum expergefacti fuerint et surrexerint, ante- 
quam operae suae contingant, orent Deum et sic iam ad opus suum 
properent. Si qua autem per uerbum catecizatio fit, praeponat hoc, ut 
pergat et audiat uerbum Dei ad confortationem animae suae ; festinet 
autem et ad ecclesiam, ubi floret spiritus. 

*Omnis autem fidelis festinet, antequam aliquid aliut gustet, 
eucharistiam percipere. Si enim ex fide percipit, etiamsi mortale 
quodcumque [Lxxvitt] (d)atum illi fuerit, post hoc non potest eum 
nocere. 

* Omnis autem festinet, ut non infidelis gustet de eucharistia aut 
ne sorix aut animal aliud aut, ne quid cadeat et pereat de eo. Corpus 
enim est Christi edendum credentibus et non contemnendum. 


1 Copt. (and Eth. similarly) ‘ before the hour in which it is right to eat.’ 
This suggests that the Latin- translator has again treated προσφέρεσθαι as 
προσφέρειν (see above, p. 187 n. 3). The Greek may have been πρὶν ἢ δεῖν 
προσφέρεσθαι. 
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*(Calicem) in nomine enim Dei benedicens accepisti quasi anti- 
typum sanguinis Christi. Quapropter nolito effundere, ut non spiritus 

p. 118alienus uelut te contemnente illut delingat!: reus eris | sanguinis, 
tamquam qui spernit prae[pu]tium, quod conparatus est”. 

p.181 Stat. 46. Concerning the Deacons and Presbyters, that they should 
assemble every day where the bishop is. Deacons therefore and pres- 
byters shall assemble in the place where the bishop is, and he shall 
command them to go with him. And the deacons and presbyters 
shall not neglect to assemble every day, unless sickness prevents them. 
And having assembled together they shall instruct the churches ; and 
when they have prayed they shall turn each to their own work. 

Stat. 47. Concerning the grave. No man shall compel by his 
command to bury a man in a grave which is made for all the poor ; 
but they shall give wages to the hired man who digs, and to him who 
guards that place, and to him who has care of those things. And the 
bishop shall sustain him with what they offer to the churches. | 

p.182 Stat. 48. Concerning the times at which it is seemly to pray, and 
to hear instruction ; and the sealing the forehead with the cross. All 
believing men and women, having risen at dawn, before they do any 
work, should wash their hands and pray to God ; and then turn to 
their works: and if they tell them where is the word of instruction, 
everyone shall choose to go thither to the place of instruction : and he 
shall know this in his heart, and consider that that which he heard, it is 
God who speaks by the mouth of him who instructs, and it is he who 
dwells in the church, and he shall cause to pass away from him all 
wickedness in the day ; and it shall be reckoned great loss to him who 
fears God, if he goes not to where is the place of instruction, and 
especially for him who can read. And if there is an instructor he shall 
not defer (from going) to the church and the place where is the instruc- 
tion. Then indeed to him who speaks shall be given the word which 
he speaks. This is profit for everyone, (viz.) what he shall hear; and 
thou shalt hear that which thou thoughtest not there, and thou shalt 
profit by that which the Holy Spirit gave to thee by him who instructs: 
and thus thy faith shall become firm because of what thou hearest. 
And further, they shall tell thee in that place what it is proper for 
thee to do in thy house: and therefore all men shall hasten to go to 
the church and to the place wherein the Holy Spirit rises (like the sun). 


1 Hauler suggests that the words ‘Deus enim tibi irascetur et tu’ have 
fallen out after ‘delingat.’ He cites the Coptic: ‘lest God be angry with 
thee, seeing that (ws) thou hast despised and become guilty,’ etc. 

2 Read ‘pretium quo conparatus est.’ Copt.: ‘in despising the price 
with which thou hast been bought.’ The rest of p. 118 in Hauler is occupied 
by a piece of text which comes again, in its proper place, later (Lxxx, Hauler 
p. 121). The two texts are printed below (p. 193) in parallel columns. 

3 Eth. is here corrupt. On the Coptic see above, p. 116 ff. 
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And if there is a day on which there is no instruction, every one shall 
stay in his house, and shall take the holy Scripture and read as well 
as he can, for it is good. 

p. 183 And if thou wast in thy house, pray at the third hour | and glorify 
God: and if thou wast in another place, and if that hour has come, 
pray in thy heart to God ; because in that hour they stripped Christ 
and nailed him to the cross: and therefore the ancient law commanded 
to give the bread which they offer at the third hour, as a type of the 
holy Body and Blood of Christ ; and they sacrificed the lamb which 
was a type of the perfect Lamb, for Christ is the Shepherd, and he is 
the Bread which came down from heaven. And pray at the sixth 
hour ; for at that (hour) was the hanging of Christ upon the wood, and 
the day was divided and darkness came: and they shall pray at that 
hour a strong prayer; and they shall be like the word which he prayed, 
and made all the world darkness : and the catechumens shall make a 
great prayer. And at the ninth hour he [? ye] shall be long in prayer 
with glorifying, that ye may join in glorifying with the soul of the 
righteous ones, glorifying the living 

p-119  [Lxxtx] Deum, qui non mentitur, qui memor fuit sanctorum 
suorum et emisit uerbum suum inluminantem eos. Illa ergo hora in 
latere Christus punctus aquam et sanguem effudit et reliquum temporis 
diei inluminans ad uesperam deduxit. Unde incipiens dormire prin- 
cipium alterius diei faciens imaginem resurrectionis conpleuit. Ora 
etiam, antequam corpus cubil¢ requiescat. Circa mediam uero noctem 
exurgens laua manus aqua et ora. Si autem et coniunx tua praesens 
est, utrique simul orate ; sin uero necdum est fidelis, in alio cubiculo 
secedens ora et iterum ad cubilem tuum reuertere. Noli autem piger 
esse ad orandum. Qui in nuptias conligatus est, non est inquinatus!; 
qui enim loti sunt, non habent necessitatem lauandi iterum, quia mundi 
sunt. Per consignationem cum udo flatu et per manum spm? am- 
plectens corpus tuum usque ad pedes sanctificatum est. Donum enim 

p. 120 spiritus et infusio lauacri, sicuti | ex fonte corde credente cum offertur, 
sanctificat eum qui credidit. Hac igitur hora necessarium est orare ; 
nam et hi, qui tradiderunt nobis, seniores ita nos docuerunt, quia hac 
(h)ora omnis creatura quiescit ad momentum quoddam, ut laudent 
dominum ; stellas et arbusta et aquas stare in ictu, et omne agmen 
angelorum ministrat ei, in hac (h)ora una cum iustorum animabus 
laudare Deum. Quapropter debent hii, qui credunt, festinare hac (h)ora 
orare. Testimonium etiam habens huic rei dominus ita ait: ‘Ecce 
clamor fac-[Lxxx]tus est circa mediam noctem dicentium: Ecce sponsus 


1 Schwartz (loc. cit.) corrects by the Coptic: ‘Noli...orandum qui in 
nuptias conligatus es[t]: non es[t] inquinatus, qui enim,’ etc. 

2 Schwartz expands ‘sputum,’ with the oriental versions (op. cit. p. 37 
n. 2). 
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uenit, surgite ad occursum eius,’ et infert dicens: ‘ Propterea uigilate ; 


nescitis enim, qua hora uenit.’ 


Et circa galli cantum exurgens, simi- 


liter ; illa enim hora gallo cantante fili Istrahel Christum negauerunt, 
quem nos per fidem cognouimus, sub spe luminis aeterni in resurrec- 
tione mortuorum spectantes diem in hac. Itaque', omnes fideles 
agentes et memoriam eorum facientes et inuicem docentes et catecu- 


p.121lminos prouocantes neque temptari neque perire po-|teritis, cum 


semper Christum in memoriam habetis. 


Semper autem imitare cum 
honestate consignare tibi frontem. 
Hoc enim signum passionis ad- 
uersum diabolum manifestum et 
conprobatum est, si ex fide itaque 
facis, non ut hominibus appareas, 
sed per scientiam tamquam scu- 
tum offerens; nam aduersarius, 
cum uidit uirtutem, quae ex corde 
est, ut homo similitudinem uerbi 
in manifesto deformatam ostendat, 
infugiatur non sputante sed flante 
sp(irit)u 7(2) te. Quod deformans 
Moyses in ouem Paschae, quae 
occidebatur, sanguem asparsit in 
limine et postes uncxit, designabat 
eam, quae nunc in nobis est fides, 
quae in perfecta oue est. Frontem 
uero et oculos per manum con- 
signantes declinemus eum, qui 
exterminare temptat. Haec itaque 
si cum gratia et fide recta acci- 
piuntur, praesta(n)t aedificationem 
in ecclesia et uitam aeternam cre- 
dentibus. Custodiri haec consilium 
do ab omnibus bene sapientibus. 
Uniuersis enim audientibus apo- 
stolicam tra(ditionem)... 


[*Semper? tempta modeste 
consignare tibi frontem. Hoc 
enim signum passionis aduersum 
diabolum ostenditur, si ex (f)ide 
faciat quis, ut non hominibus 
placens, (s)ed per scientiam sicut 
loricam offerens ; siquidem aduer- 
sarius uidens uirtutem spiritus ex 
corde in similitudine lauacri in 
manifestum deformatam tremens 
effugatur, te non illum cedente, 
sed inspirante. Hoc ipsut erat, 
de quod (810) in typo Moyses in 
oue, quae per Pascha immola- 
batur, sanguem asparsit in limine 
et duos postes unguens significat 
eam, quae nunc in nobis est, fidem 
in perfecta oue. Frontem et oculos 
per manum consignantes decli- 
nemus ab eo, qui exterminare 
temptat. Haec itaque cum gratia 
et fide recta gloriosae* cum au- 
diantur, aedificationem praestant 
ecclesiae et uitam aeternam cre- 
dentibus. Quae custodiri moneo 
ab eis, qui bene sapiunt. Uni- 
uersis enim audientibus apos] 


(He who keeps the teaching of the Apostles) will not be hindered 


(I. 26) by any heretics. Those are the perverse who went astray and corrupted 


1 Schwartz (p. 37 ἢ. 2) would read ‘diem. Haec itaque.’ 
2 This is the duplicate text which occurs out of place at Hauler p. 118 


[LxxvirI]. 


8. 850 Hauler; but his annotation shews that these two(?) words are 


almost entirely illegible. 
4 See above, p. 105 n. 2. 


Cc, 


He supplies also ‘(te)’ after ‘sputante.’ 
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p. 186 the teaching of the Apostles. And if men come from them [7]. | And 
thus many heretics increased, because they who listened to them are > 
not willing to learn the commandment of the Apostles, but do only 
their own will, that which they chose; and it was that which was 
suiting their heart!. And if there was anything that we have 
diminished [=omitted?], brethren, God will reveal (it) to those who 
are worthy, while he steers the holy Church into quiet and a harbour. 


1 The Coptic has this more intelligibly thus: ‘ For if all should follow 
the tradition (παράδοσις) of the Apostles, these things which they have heard, 
and keep them, no heretics will prevail to lead them astray, nor any man at 
all. For thus the numerous heresies increased, because that they who were 
leaders would not learn the purpose (προαίρεσις) of the Apostles; but according 
to their own pleasures do what they like, not what is proper.’ See p. 146 
above. 
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[This Index is intended merely to supplement the Table of Contents.] 


Apophoreta; the giving of, a Roman 
custom, 158-159 

Apostolic Constitutions (=A.C.), 8-9; 
contain interpolated form of prayer 
for ordination of bishop, 28-33; 
bk. viii based on Eg. C. Ο., 34, 54; 
bk. viii, ch. 1-2, 42, 43, 137, 140, 
143, 147-148; bk. viii, ch. 3, omitted 
in but presupposed by Ep., 42-44; 
bk. viii, ch. 3 based on prologue of 
Eg. C. O., 43-44, 140-143 ; on ordin- 
ation of reader, 46-48; contain inter- 
polated form of prayer for ordination 
of presbyter, 51-52; prescribe both 
Quadragesima and Holy Week fast, 
74; on the evening service, 113, 115; 
form of doxology in, 32, 153-154 

Apostolic Tradition, Hippolytus’s work 
on; identified by Achelis with C. a 
136-137; to be identified with 
Kg. C. O., 144-149 : 

Athanasius; Ps.-Ath., de Virginitate, 
32, 156-157 (on hours of prayer); see 
Canons 


Baptismal features in C. H., 129; b. 
creed, 168 n. 2, 184, 185; b. water, 
183 n. 9 

Barnabas, Epistle of, 88-89, 166 

Basil, St, 80, 109, 115; see Canons 


Canons of Athanasius, 118-119 

Canons of Basil, 82 

Canons of Hippolytus (=C. H.), 2, 6, 9, 
11 (etc.); supposed interpolations in, 


60-62, 67-70, 72-73, 83, 114; not 
directly related to A. C. or Test., 36; 
in relation to Eg. C. O., 55-134; a 
late and unskilful redaction of 
Kg. C. O., 59, 132-134 

Catacombs, 118-119 

Cemetery, 116-117 

Church; ‘in Holy Ch.’ (in doxology), 
94,154. [To the reference to Hippo- 
lytus, at p. 154, add one to the 
doxology of the first of the two 
prayers erroneously ascribed to St 
Cyprian: Hartel, Appendix, p. 146.] 

Clement of Alexandria; on ‘ milk and 
honey,’ 87-88; as to administering a 
cup of water to newly baptized, 91 

Cock-crow; see Prayer 

Communion (Holy) ; fasting C., 67-71; 
private C. at home, 79-81; formulae 
for administering, 78, 93-94; see 
Eucharist, Reservation 

Constitutiones per Hippolytum; 5866 
‘Epitome’ 

Creed, baptismal, 168; in Eg. C. O. 
lacks first clause, 184, 185 

Cross, sign of the; curious manner of 
making, 94, 99, 104-106; hands 

τ outstretched upon the cross, 165-166; 
see Plough 

Cyprian, St, 80, 81, 105, 106, 183, 184 


Demons ; puffed away or expelled with 
breath, 105-106; early ideas concern- 
ing, 106 

Descensus ; see Hades 
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Didascalia, 149; on fixing time of 
Easter fast, 76-77; on ceremonial 
washings, 104 

Dionysius of Alexandria; on the Easter 
fast, 75, 103 

Doxology, 32, 153-154 


East; turning to the E. at baptism, 129 

Edification ; passages in C. H. express- 
ing the idea of, 56-59, 60 n. 1 

Egyptian Church Order (=Eg. C. O.), 
2-6; direct source of A. O., 34-35, 54; 
direct source of Test., 35-37; direct 
source of bishop’s ordination prayer 
in Ep., 45, 54; direct source of 
ordinance as to reader in Ep., 49-50, 
54; direct source of C. H., 59-63, 133; 
contains all that is shared by any two 
of the other Orders, 34 (ef. 26) ; 
identified with ᾿Αποστολικὴ παράδοσις 
of Hippolytus, 144-149 

Epilogue to Eg. C. Ο., 145-146, 163-164 

‘Epitome’ of A. C. viii (=Ep.), other- 
wise called Constitutiones per Hippo- 
lytum, 6, 7, 8, 9; an excerpt from 
A. C, viii in its present form, 7 (see 
also Appendix A); not excerpted from 
earlier form of A. C. viii, 39-40; not 
a first draft of A.C. viii, 41-46; 
prayer for ordination of bishop in, 
identical with that in Eg. ©. O., 
21-26; this prayer derived immedi- 
ately from Eg. C. O., 45, 54; section 
on reader in, derived immediately 
from Eg. C. O., 46-50; name of 
Hippolytus attached to, 7, 50 n. 2, 
135-140, 144, 147; some Ep. readings 
in bishop’s ordination prayer, 150-154 

Ethiopic version of Eg. C. Ο., 2, 4-5; 
passages peculiar to the, 36, 73, 112 


Fasting; on Wednesday and Friday, 
68, 73; in Quadragesima, 74-75; of 
widows, virgins, clergy, laity, bishop, 
71-72; f. communion, 68-71; f. in 
Holy Week, 73-77; date of H. Week 
fast fixed by Jewish Passover, 75-77 

Firstfruits; prayer over, 119-121, 167 


Genuflexion of catechumens, 183 


INDEX 


Hades ; descent to, 107-108 ; angels in 
charge of, 167-168; souls of righteous 
in, 107-108, 167-168 

Hermas, 64, 159 

Hippolytus ; his name attached to Ep., 
7, 50, 135-140, 144, 147; his name 
attached to C. H., 7, 137-138, 144; 
his name originally in title of 
lig. C. O., 186-188, 144, 147; H. the 
author of Eg. C. O., 144-149; parallels 
to Eg. C. O. in writings of, 160-168 ; 
see Canons 


Interpolations, supposed in Eg. C. Ο., 
111, 119, 155; see Canons of Hippo- 
lytus 

Irenaeus, 87, 88 


Jerome, St, 91, 92, 186 


Lamp, service of the evening, 111-116 

Latin version of Eg. C. O., 2-6 

Lent; see Fasting 

Logos, the; ‘ shewn’ to be Son of God, 
164-165 

‘Lost Church Order’; hypothesis of a, 
2, 10, 33-34, 148 


Milk and honey, administered to newly 
baptized, 87-94; forbidden to be 
placed on altar, 92-93 

Minucius Felix, 24, 106 

Monasticism, 127-128 


Order, Church; 
Roman 
Origen, 80, 106 


see Egyptian, Lost, 


‘Plough of the cross,’ 24 

Prayer; eucharistic p. in Eg. C. Ο. 
presents parallels to teaching and 
ideas of Hippolytus, 164-166. Ordin- 
ation p. for bishop, 12-21 (synoptic 
table of texts); form of identical in 
Eg. C. O. and Ep., 21-26; this form 
interpolated in A. C., 26-33; the p. 
in C. H. contains interpolation em- 
bodying favourite idea of compiler, 
56-59. Ordination p. for presbyter 
presents different problem from that 


INDEX 


for bishop, 50-52. Ordination p. for 
deacon in C, H. shews marks of com- 
piler’s hand, 56-59. _P. over firstfruits 
in C. H. has marks of contact with 
liturgy of St Mark, 120-121. Hours 
of p., 96-111. Midnight p.; tradition 
connected therewith, 108, 167. P. at 
cock-crow connected in Eg. C. O. 
with idea of resurrection, 102-103 ; 
this a Roman feature, 103. Hours 
of p. in Ps.-Athanasius de Virginitate, 
156-157 

Prologue, or preface, to Eg. Ο. Ο., 4, 
43-44, 140-144; its style that of 
Hippolytus, 160-161; its interpreta- 
tion, 161-162 


Quadragesima ; 866 Fasting 
Reservation of Eucharist; private, 79-80 
Ritual, in C. H., 81-83 

‘Roman Church Order,’ 2, 3 


Saturnalia; giving of apophoreta at the, 
158 
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Schwartz, E., vi, 35, 45, 49, 50, 62, 66, 
71, 98, 99, 111, 119, 183, 142, 144; 
148, 152, 153, 155, 158, 161, 163, 166, 
187, 192, 193 : 

Solomon, Odes of, 93, 107 

Statutes of the Apostles, vii, 2 


Teachers, lay, 64 

Tertullian, 24 n. 1, 80, 81, 90, 104, 
105, 107, 109, 117, 183 

Testament of our Lord (=Test.), 6, 9, 
11 (etc.); its relation to the other 
Orders, 35-37 ; on service of evening 
lamp, 112-114; possible connexion 
of Test. with Ps.-Athanasius de 
Virginitate, 157; echoes of the 
Kg. C. O. prologue in, 169 


Veil, of the church sanctuary, 83, 131 

Vestments, 82, 132 

Water, cup of, administered after 
baptism, 90-92 

Washing hands before prayer, 104 

West; turning to w. at baptism, 129 
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